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PREFACE 


This book is designed to be a preliminary to a larger study on the nature 
and development of the moral consciousness among the Arabs as mirrored 
in the history of their language. As regards the scope and purpose of this 
investigation J have said all I have to say in the earlier chapters of the 
_book, and further discussion would only be a tedious repetition. 

Except in a very few cases, I have always tried to give my own inter- 
pretation of the Arabic in quoting from the Koran and other literary works, 
though in the case of the Koran, I am, needless to say, heavily indebted 
to some of the earlier renderings by such scholars as Rodwell, Sale, Pickthall, 
and Arberry. 

It remains only to express my grateful thanks to Professor Nobuhiro 
Matsumoto, from whom I have had constant encouragement and advice, 
and without whose help it would have been impossible to publish the book. 


T. I[zutsu 
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Chapter I 
THE SCOPE AND FOCUS OF THIS STUDY 


The purpose of this book, as a whole, is to make a detailed study of the ethical 
Janguage of ancient Arabia in so far as it is reflected in the Sacred Book of the 
Muslims. It intends to investigate by the method of semantic analysis the way the 
principal value-words are used in the Koran in specifically ethical contexts, that 
is, in sentences commenting upon human conduct or character. 

Islam represents undoubtedly one of the most radical social reforms that have 
ever appeared in the East, and the Koran, the earliest authentic record of this 
great event, describes in vividly concrete terms how in the period of crisis time- 
honored tribal norms come into a bloody conflict with new ideals of life, begin 
to totter, and, after desperate and futile efforts to resist, finally find themselves 
forced to yield the hegemony to the rising power. The Arabia of this epoch, ex- 
tending from the pre-Islamic time of heathendom to the earliest days of Islam is 
of particular interest for my purpose in that it provides excellent case material for 
studying the process of the birth and growth of a moral code. 

In the so-called Age of Ignorance, that is, in the pagan period previous to the 
advent of Muhammad, strange custom and ideas connected with idolatrous beliefs 
were rampant among the nomadic Arabs. Most of these Islam rejected positively 
as essentially incompatible with Divine Revelation, but it also adopted a consider- 
able number of them with modifications in form and substance and succeeded in 
making out of them high moral ideas to be incorporated into the new code of 
Islamic ethics. By following carefully the destiny of the ethical terms in the 
Arabic language through this most critical period of its history, I desire not only 
to grasp the guiding spirit of the moral code of Islamic peoples, but also to gain 
some fresh light on the more general theoretical problems of ethical discourse and 
the role it plays in human culture. 


My immediate task is, I repeat, to give a detailed account of the key ethical 
terms of the Koran so as to bring out the truly characteristic traits of the Koranic 
moral conceptions as compared with those that were prevalent among the Arab 
tribes in the days of nomadic paganism. Now a subject like this may be approached 
along several different lines, We may, for instance, start from the elaborate systems 
of the Law of later ages regulating all the phases of human conduct to the mi- 
nutest details, and look back from that stage on the Koran as the original source 
of all these commands and prohibitions. Or again, we may set to work picking 
up more or less systematically various teachings and opinions on morals contained 
in the Koran, put them in order, and write a book on the ‘Ethics of the Koran’. 


2 THE SCOPE AND FOCUS OF THIS STUDY 


My concern in this book is of an entirely different nature from these and other 
similar undertakings. The difference comes from the analytic method I am going 
to apply to the Koranic data. In other words, what is central to my inquiry is 
not so much its’ materials as the method of linguistic analysis applied to them, 
the specific point of view from which it attempts to analyze the semantic structure 
of the value-words of the Koran in the field of conduct and character. Hence the 
necessity of discussing in some detail the nature of semantic analysis as a method 
of empirical investigation into the moral stamina of a people. 


But before I embark upon this undertaking, I want to emphasize and clarify 
certain points concerning my basic attitude towards various theories of ethics. 
Since I do not pretend to offer here any more than an empirical study into the 
linguistic structure of the moral code of a people at one period of history, and 
that in so far as it is mirrored in their unique Scripture, it will be quite evident 
that I am not in any way aiming at constructing a ‘theory’ of ethics of my own. 
Nor am I, needless to say, going to defend the position of any of the many dif- 
ferent ethical theories that have been offered to date by philosophers. The main 
task before me is to get first-hand knowledge about the conventional usage of 
moral discourse in the Koran, and as such my work will most conveniently be 
classified under the heading of what John Ladd has called descriptive ethics as a 
branch of cultural anthropology, which he defines as ‘the investigation of the moral 
code and accompanying ethical conceptions of a person or group’ and rigorously 
distinguishes from normative ethics which aims at providing knowledge of what 
to do and guidance for the right evaluation of conduct (cf. John Ladd, The Struc- 
ture of a Moral Code, Introduction). 

But this should not be taken as meaning that I am indifferent in this book to 
the problems raised by normative ethics. On the contrary, I began this work 
precisely because I believed that all findings in the field of sociological or an- 
thropological studies of different customs in matters involving moral judgments 
will constitute inestimable contributions to the advancement of ethics as a prac- 
tical science. 

Today, as in the tumultuous days of the sophists in classical Greece or in the 
time of Confucius in ancient China, the bewilderling changes in social life and 
the break-down of traditional ways and norms are forcing upon us every- 
where a pressing need for thinking out afresh the fundamental rules of conduct 
and the ultimate standards of morality and valuation. We are painfully aware 
at the same time that any essential problem of ethics could not be satisfactorily 
solved through sheer abstract thinking on a plane which is too remote from 
the concrete facts of human experience. Even a cursory inspection of the history 
of ethical theories over two thousand years in the West will make it plain to 
everyone, If we want to succeed in establishing a theory of ethics not distorted 
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by any preconception and not based on the traditional ideas and practices of people 
belonging to one type of culture, the only way for us to take is, I believe, to carry 
out much intensive anthropological field work and— in the case of literate cul- 
tures— to analyze the texts with scientific rigour, with a view to describing in 
objective terms the ethical words and conceptions of as many various peoples at 
as many various periods as possible, It is only on the basis of some such world- 
wide survey of moral codes in all cultures known, literate and non-literate, that a 
sound, unprejudiced normative ethics will become possible. To say the least de- 
scriptive ethics will surely do much to elucidate the problems of normative ethics 
by clearing away many of its theoretical muddles. It was mainly in the hope of 
contributing in however modest a way to the attainment of this far-off ideal that 
I decided to make my present inquiry. 

There remains one more important point to note before closing this section. In 
the foregoing paragraph I suggested the conception of a world-wide survey of 
moral codes, What I have in mind may very well be described as a project to 
revivify the now outdated comparative ethics in an entirely new form furnished 
with more scientificaliy reliable methods, a comparative study of widely different 
systems of moral ideas, each system having been explored beforehand separately 
by the rigorous method of induction. I should like to lay special emphasis here 
on what might appear at first glance almost a truism, on the importance of the 
principle of not placing much reliance on the indirect evidence of translated 
texts. If we really hope to establish our conclusions on a solid empirical basis, it 
is absolutely necessary that we should prepare our material for comparison by 
means of repeated application of the same type of analytic procedure to the key 
ethical terms of each language we wish to take into consideration. Translated 
words and sentences are partial equivalents at the very most; they may serve as 
handy guides giving a rough and ready orientation for the fumbling first steps. 
In many cases they are quite inadequate and even misleading. In any way they 
can never afford a reliable basis for discussion on the problems of ethical agree- 
ment and disagreement among various peoples. 

As a matter of fact, recent developments in the field of cultural anthropology 
are too remarkable to be ignored by anyone interested seriously in problems of 
culture and human facts. Hence it comes that most of the contemporary writers 
on ethics are forced willynilly into paying some amount of attention to the exist- 
ence of moral codes far different from those found in the cultural sphere of their 
own. Thus something taking on a superficial resemblance to comparative ethics 
is in vogue now; not infrequently we meet with such ‘comparative’ consideration 
even in the works of those who would hold that there can be no such thing as 
real pluralism in ethical matters, i.e, that the essence of man’s morality is one 
and the same among all people in the world, irrespective of time and place. 

Indeed, it is a remarkable fact that in a very great majority of cases, sweeping 
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conclusions of this kind are drawn from ‘comparative’ consideration of ethical 
terms not in the original but in translation. Morris R. Cohen in his A Preface to 
Logic (p. 164) has pointed out the danger of relying on the too easy equivalence 
of the Greek word arete with ‘virtue’ in discussing Aristotle’s view on the nature 
of the ‘virtuous’.man. He remarks that the English word ‘virtue’ which is used 
almost exclusively as the equivalent of arete is very misleading; that arete would 
more accurately be rendered as ‘excellence ——-the object of admiration. Whether 
this latter view is right or not is a question I must leave on one side for the 
moment, Let us for convenience of expositon take it as proved by closer exami- 
nation of all relevant passages in which the word arete occurs, Suppose now 
someone were to set out to write a paper on the conception of Virtue among the 
ancient Greeks gathering his data from the English translations of Plato and Ar- 
istotle in which arete happens to be rendered invariably as ‘virtue’. The danger 
of his attempt is patent. Taking the wrong equivalence arete=virtue as the right 
one, and without stopping a moment to question the validity of this formula, he 
might be led into futile discussions on the nature of Greek ‘virtue’ or on the di- 
vergencies in the opinion of English and Greek peoples about the essence of ‘vir- 
tue’. The semantic content of the English word ‘virtue’ would in this way be 
read gratuitously and unconsciously into that of a Greek word which has in fact 
nothing in common with it except perhaps some vague connotata of personal 
excellence, and admirableness. 

Unfortunately mistakes of this type are encountered very frequently in con- 
temporary ethical literature. The fact will come prominently in view when, for 
example, we take the pain of examining carefully the passages written by some 
Western scholars who avail themselves only of English translations in forming 
their. views on the ideas of righteousness and justice in Japanese Shintoism or 
Chinese Confucianism. There are in Japanese and Chinese number of words which 
would correspond with a varying degree of approximation to ‘righteousness’ and 
‘justice’: But whether we are unquestionably justified in founding a comparative 
ethics on such vague equivalences is extremly doubtful. The same is true of the 
Arabic word sGlzk whose semantic structure will be subjected to rigorous analysis 
in a later passage. This word is generally translated in English ‘righteous’. I 
shall show how little it has in common with the English adjective ‘righteous’ 
with regard to its semantic constituents. 

Far be it from me to assert that all attempts of the kind just described are 
entirely useless and meaningless. That would be another piece of sweeping as- 
sertion. All I want to emphasize is the grave danger of being unconsciously led 
into erroneous theories about the nature of morality by using translated documents 
without subjecting them first to scientific procedures of criticism. I am not an 
extreme historical relativist. ‘The more we study moral codes,’ writes Nowell- 
Smith, ‘the more we find that they do not differ on major points of principle and 
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that the divergencies that exist are due partly to different opinions about empirical 
facts...... Thus all codes agree that we have a duty to requite good with good; but ob- 
edience to this rule will involve behaving in ways that will differ according to 
the view that a society takes of what it is to do good to someone, (Ethics, Chap. 
J, [2]). He seems to be quite right here and perhaps no objection can be raised 
against him as long as he speaks of moral codes in terms of such abstract prin- 
ciples, away from all divergencies of opinion coming from concrete facts. Perhaps 
at this high level of abstraction the human nature is the same the world around, 
and I do not deny the possibility of establishing in this way a number of most 
general rules of morality which will be common to all human beings qua human 


_ beings. 


The more fundamental issues of morals, however, arise in my view rather in 
the much lower realm of empirical facts and practical experience, It is here, in 
the midst of concrete reality of human life in society, that the semantic content 
of every ethical term is formed. If the view of what it is ‘to do good’ varies from 
society to society, then the semantic structure of the word ‘good’ itself must of 
necessity be different in each case. But even this presumes already the existence 
of a word in every language that would correspond both in meaning and use more 
or less adequately to the English word ‘good’, which.is admittedly one of the vague- 
st and most fuzzy words in the language. In any events, it is,:as a matter of 
methodological principle, safe not to begin by making such unwarranted assump- 
tions if we are to avoid at all the above-mentioned danger of falling into the 
common pitfall of projecting unconsciously the structural characteristics of our 
own language upon semantic contents of the vocabulary of other people. 

These considerations have, I think, explained a good deal about the position I 
am going to maintain concerning the semantic aspects of the fact of language. 
As I wrote above, it will be my basic attitude throughout this work to maintain 
a strict objectivity in dealing with observed facts and to decline to take sides 
between the various conflicting theories current in this subject, But on the topic 
of the interconnection between language and culture I am going to.take up a 
very definite position. And this will give unavoidably a marked personal coloring 
to my outlook on the problem of ethical terms, In somewhat more concrete terms, 
I shall strongly incline to a pluralistic theory which holds that people’s views as 
to what is good and bad, or right and wrong differ in different places and differ- 
ent ages, and that fundamentally, i. e, not as trivial details to be explained 
away as different degrees in the scale of a unitary cultural development, but as 
more basic cultural divergencies having their roots deep down in the language 
habits of each individual community. This problem of the essential relation be- 
tween the semantic patterns of a language and those of cultural behavior of the 
people who uses it, together with some important methodological problems that will 
arise from Such a position, will constitute the theme of the two following chapters. 


Chapter II 
THE SEMANTIC STRUCTURE OF WORDS 


- In the preceding chapter I tried to describe the broad outiines of the proposed 
study, laying special emphasis on the fundamental attitude I am going to adopt 
towards the problem of ethical theories. Since, however, the real peculiarity of any 
investigation is determined chiefly by the method it employs and the particular 
point of view from which it approaches its subject matter, it would be wise to 
give at this stage of inquiry a detailed exposition of the methodological princi- 
ples that will guide me throughout the whole course of my work. By so doing 
I hope I can also make sufficiently clear from the outset the nature of the pro- 
blems with which we shall be most radically concerned. 

Now the vocabulary of our ordinary discourse is composed of words which are 
in most cases astonishingly obscure and vague. That this is particularly true of 
the so-called ethical terms will at once become clear from even a superficial re- 
view of the literature on the analysis of one small, innocent looking word ‘good’ 
that has caused the most controversial discussions in contemporary moral philo- 
sophy. The method of semantic analysis I am about to practise in this work con- 
sists in applying a careful procedure of linguistic analysis to the meaning structure 
of each word, in splitting up its complex structure of meaning into a number of 
well-defined constituents. This might seem an unattainable ideal. It zs indeed 
nothing more than a programmatic ideal, and in some cases it is in practice im- 
possible to hope for more than a rough approximation. I shall have ample occa- 
sion later to show, however, that with the help of an adequate method of analysis, 
we can, in the majority of cases, hope to get a very important insight into the 
semantic mechanism of moral discourse. 

‘Semantic’ analysis, as the name itself reveals, literally means to analyze the 
structure of any word along the lines indicated by the articulations of its meaning. 
It is clear that everything here hinges ultimately on what we understand under 
‘word-meaning’. The conception of meaning is the very pivot round which all our 
subsequent discussion turns. Thus once again we find ourselves faced with the 
same old problem: ‘What is Mening ? 


In place, however, of putting our question in this form —— I mean the form of 
What-is-X ? —— which is, in the phrase of Richard Robinson, ‘tne vaguest of all 
forms of question except the inarticulate’, let us formulate it in somewhat more 
precise terms and ask: What sort of event do we understand when we say that 
something behaves as a sign or symbol? For to say that something has a mean- 
ing for us is to say that it works upon us asa sign or symbol. Sign phenomenon 
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and meaning phenomenon ate exactly the same thing, or rather they reresent two 
distinguishable aspects of one and the same event. 

It should be noted at once that the term ‘sign’ itself is an example of extremely 
vague and ambiguous words. And although in recent years genuine efforts have been 
made in many quarters for furthering a comprehensive science of signs —— or pre- 
cisely because of that —— there is today a very remarkable difierence of opinion even 
on the elementary question of deciding when something is a sign. In the face of this 
Situation the use of at least a limited number of arbitrarily stipulated definitions 
would be unavoidable in my exposition. On the other hand, I shall endevour to 
exclude as far as possible theoretical complexities that would serve only to add ir- 
relevant difficulties to my problem. 

Charles Morris in his valuable work, Signs, Language and Behavior (p. 8-p. 10) 
introduces the term preparatory-stimulus in his formulation of the set of conditions 
sufficient for someting to be a sign. A preparatory stimulus differs from ordinary 
stimuli in that it elicits a response in an organism —— an interpreter, according to 
his terminology — to something other than itself. This is in fact a cardinal point to 
notice in any sign event. His definition of sign-behavior runs as follows: ‘If any- 
thing, A, is a preparatory-stimulus which in the absence of stimulus-objects ini- 
tiating response-sequences of a certain behavior-family causes a disposition in 
some organism to respond under certain conditions by response-sequences of this 
behavior-family, then A is a sign’. 

I should like to reformulate this definition in a more plain language in such a 
way as to make it more convenient for my immediate purpose, though by so doing 
I shall inevitably cause it to lose much of its original scientific precision. Nor will 
it be necessary at all for me to take into account the intricate problems that arise 
about sign phenomena at sub-human levels. 

With these reservations we might say generally that we 
have a sign event whenever something, A, acts on an a 
interpreter, X, in such a way that a response is elicited ` 
in X, which is appropriate not to A itself, but to something `. 
else, B. A in such a case is said to be the sign of B, or Ne 
to ‘mean’ B. Conversely B is the ‘meaning’ of A. In every `x 
case, À begins by drawing the cognitional attention ot X, 
but instead of rivetting it upon itself, it immediately switches it off into the direc- 
tion of something else, B. When, for example, someone hears the sound ‘table’, his 
attention, through the very act of recognizing the verbal sound, is directed towards 
a certain familiar sort of the object which is extra-verbal, and he ends by reacting, 
if he shows any reaction at all, in a way appropriate not to the original sound 
stimulus but to this extra-verbal object. 

In language signs, A is in every case a vocal sound, while B can be anything, any 
object or event, any imaginable phenomenon. And this radical difference in the 


8 THE SEMANTIC STRUCTURE OF WORDS 


order of being between A and B constitutes one of the most characteristic features 
of human language, causing all linguistic sign-relations to be of quite a different 
sort from those holding, for instance, between smoke and fire, black clouds and 
rain, etc. This, however, does not exhaust the subject. 

The real point of importance to note in connection with linguistic signs, the 
most radical distinguishing mark which makes them a unique class of signs among 
all others, lies in the peculiar: nature of the relation between A and B. The 
peculiarity comes from the fact that A connects with B not immediately but only 
mediately; that is, between a linguistic sign and. the thing it refers to there is 
always recognizable a particular region of mediation. It is this intermediate region 
—— designated as M in the diagram shown on the right 
— that makes human language an eminently cultural 
affair. 

C. K. Ogden and J. A. Richards who were the first per- 
sons to introduce a serious discussion of the problem of B. A 
word-referent linkage into their semiotic considerations, N 
attempted to illustrate this indirectness of relation by \ 
means of the now famous diagram of ‘basic triangle’. N 
As anyone concerned with the problem of linguistic `x 
meaning knows, they gave the appelating of ‘reference’ 
to what corresponds to M in our diagram, in distinction from the nonlinguistic thing 
or event (B), which they called ‘referent’. In accordance with the main trend of 
contemporary analytical philosophy, I shall designate these two aspects of word- 
meaning by the terms ‘connotation’ and ‘denotation’. Thus the ‘denotation’ of a 
word will mean in this book the nonlinguistic category of referents, 1. e. all the things 
or events to which the word is applied, while the ‘connotation’ of a word is a certain 
set of characteristics in virtue of which the word is applied to this and only this 
class of referents. 

Understood in this way, the whole process of ‘meaning’ will correspond exactly 
to the process of categorization described by Bruner, Goodnow, and Austin in 
their A Study of Thinking (1956). In this outstanding work on the phenomena of 
cognitive activity, the categorial activity, as one of the basic operations of the human 
mind is defined as the act of rendering discriminably different things equivalent, 
the act of grouping an array of objects or events in terms of those characteristics 
that distinguish this array from other objects or events in the universe. And the 
evidence of a ‘concept’ having been attained is said to be that the subject can 
identify without further training new instances of the category with better than 
chance success. This point has an important direct bearing on the subject of the 
methodological principles of my work. Attention should be focused on the term 
‘characteristics’ in virtue of which an array of things is said to be grouped into 
a nonlinguistic category, and which alone is said to make possible the correct 
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patterning of naming behavior. But of this much will be said in a later context. 


The importance of the connotative aspect of meaning process cannot be too 
much emphasized. I have in my previous work on Language and Magic (1956) 
tried to explore the hidden structure of connotation and the profcund influence it 
has exerted upon the development of the human mind. There I have in the nature 
of the case treated the subject exclusively in terms of verbal magic. Here the 
same subject must be approached from an entirely different angle. 

It will be clear from the foregoing that the world of extra-verbal reality, under- 
stood as the world of denotata, is a collection of a large number of nonlinguistic 
categories. The connotative system of language, on the other hand, may be correctly 


- described as an organization of semantic categories, Language in its connotative 


aspect represents itself primarily as a system of articulatory patterns in accordance 
with which we dissect. the perpetual flux of nature into a certain number of 
entities and events. This process of dissection or segmentation, as Benjamin Whorf 
called it, varies with each lingustic system. In his pertinent words, each language 
is a ‘a provisional analysis of reality’ for ‘language dissects nature differently’. 
Even the same kind of ordinary experience is usually segmented by different 
languages in different ways. Even out of one and the same situation different lan- 
guages tend to isolate different groups of essentials (cf. Benjamin Lee Whorf: 
Language, Mind, and Reality 1941). This process of segmentation results in the 
semantic categories of each language. 

It is to be noticed that the semantic categories are a body of officially defined 
cognitive patterns, a. cultural acquisition handed down traditionally in the society. 
The process whereby they are acqired by an ‘individual is the process of cognitive 
socialization. By learning how to use them correctly, every member of the speech 
community acquires.the traditional ways of sorting out the world around him. 
Language with its web of connotative patterns may in this sense be justly said to be 
formaive of the so-called ‘real’ world we live in. Every connotative system embodies 
a particular world-view which transforms the raw material of experience into a 
meaningful, interpreted world. | o 

It may be recalled that the formative power inherent in all connotative categories 
was pointed out long: ago by Wilhelm von Humboldt, and was indeed made the 
cardinal point of his semantic doctrine. Commenting on the words of this great 
master to the effect that language is not to be regarded only as a means of mutual 
communication, but first and foremost as a real world, which the human mind must 
place between itself and reality through the creative activity of its own (G.W. VH, 
176), Leo Weisberger remarks: “Hier ist also unmissverstandlich die Sprache, und 
zwar wiederum jede einzelne Sprache, gesehen als ein geistiger Gestaltungsprozess, 
der dem Menschen überhaupt erst seine Lebenswelt als einen überschaubaren 
Zusammenhang und damit als Kosmos, als Welt gegenwärtig macht ...... Das 
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gestaltende Prinzip dieses Umschaffens der Welt in das Eigentum des Geistes ist 
die innere Sprachform, durch sie wird in jeder Sprache der eigenständige Vollzug des 
Umpragens von ‘vorgegebenem Sein’ in einen Kosmos ‘bewussten Seins’ gelenkt’ 
(Vom Weltbild der deutschen Sprache, p. 14, 17). 


Linguistically, a moral code is part of such a meaningfully interpreted world. 
This might at once remind the reader of John Ladd’s contention in the above-men- 
tioned book that a moral code is part of an ideology. There are in fact many 
points of resemblance between us, and these may be due in the last analysis to 
the fact that in establishing my own theory I owe much to his penetrating insights 
into the nature of moral discourse. There is, however, one basic difference between 
my method of procedure and his. The difference lies in this point, namely, that 
he has carried out his investigation of the Navaho ethics on the evidence of ethical 
‘statements’ as distinguished from ‘sentences’. In more concrete terms, he relied on 
translated informations as his primary evidence. At the outset of the Part I of his 
work, we find him trying to justify his position by drawing a clear-cut distinction 
between a sentence and statement. The sentences ‘Das Haus ist weiss’, ‘La maison 
est blanche’, and ‘The house is white’, he argues, are different sentences but they 
all make one and the same statement. In the ‘statement’ one does not have to 
specify what words are actually employed to communicate it, nor does it matter 
at all what language it is couched in. He goes on to say that this particular char- 
acteristic of the ‘statement’ was especially valuable in reporting his interviews with 
his native informant, because, since he did not understand the Navaho language, 
he could not know what sentences the informant used (op. cit. p. 21). 

Now this, as was suggested earlier, is exactly the contrary of what I am about 
to do in my work. From my standpoint, what matters most is the uttered sentences 
of an informant, not his statements which are claimed to remain the same in what- 
ever language they may be clothed. The existence itself of some such thing as 
‘statement’ common to many different languages seems to me highly questionable. 
If, as Roger Brown suggests (Language and Categories, Appendix to the above-cited 
A Study of Thinking p. 311), even such commonplace words as mére and ‘mother’ 
are not strictly identical, and the French word amie differs in an important way 
from German Freundin and English ‘lady friend’, it is quite unlikely that a sen- 
tence used to communicate a moral judgment in one language should be precisely 
duplicated in other languages. 

Edward Sapir has repeatedly remarked that even comparatively simple acts of 
perception are controlled in large measure by the social patterns of connotation, 
and are therefore culturally relative. (See for example, his Selected Writings, p. 162). 
If this is so, how much more should this be true of valuational acts in the field of 
human conduct and character. Every culture has a number of traditional patterns 
of moral evaluation which have become crystallized historically in the body of its 
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ethical terms, and these conversely furnish the speakers of the language with a com- 
plete set of channels through which to categorize all moral phenomena. By using 
the handy tool of the semantic patterns of their native language, the members of 
a speech community can easily analyze, report, and evaluate any human act or 
character. But this, on the other hand, involves a commitment to living in strict 
conformity with the norms of choice and evaluation that are codified in the ethical 
terms of that language. | 

If the main contentions of the preceding pages are correct, it would follow that 
we should regard the ethical terms of a language as constituting a peculiar kind 
of ‘semantic field’, composed of a tangled web of cognitive categories covering prac- 
tically all possible instances of valuational situation in the society. Our next prob- 
lem is to divise a scientifically reliable method for analyzing the fundamental struc- 
ture of this kind of ‘semantic field’, 


Chapter THI 
THE METHOD OF SEMANTIC ANALYSIS 


In the last chapter I expounded in some detail my view of the structure of word- 
meaning and emphasized the importance of paying special attention to the con- 
notative aspects of the problem in all semantical discussion of words. This 
immediately raises the question of how it is possible then to explore the semantic 
categories of a given language in a way that will fulfill the requirements of a 
scientific investigation. ‘Scientific’ here means primarily empirical or inductive, as 
little prejudiced as possible by any prepared theoretical position of moral philosophy. 

Leaving the task of giving my reasons to suitable later points, I shall begin by 
stating outright that the best way to proceed in this type of inquiry is in my opinion 
to try to describe in every case the semantic category concerned in terms of the 
relevant extra-verbal conditions eliciting the particular word. To know the meaning 
of a certain word in this sense is to know. under what nonlinguistic conditions it 
is correctly used, or, if it be preferred, to know what features of the environment 
must necessarily be there if such and such an event is to fall definitely in the class 
designated by the word. | 

The choice of this method of procedure as the most adequate one follows directly 
from my basic assumption about the semantic behavior of linguistic symbols as 
exposed above in detail. As I have repeatedly emphasized, the basis on which my 
whole inquiry rests is my conviction that language must, in its connotative aspect, 
be regarded first and foremost as an important manifestation of the categorizing 
activity so characteristic of the human mind. For a detailed account of the process 
of categorization in general I should like to refer to the above-mentioned excellent 
work A Study of Thinking by Bruner, Goodnow, and Austin. 

According to the authors of this book. categorization may best be defined as the 
cognitive operation by which organisms code the events of their environment into 
classes of equivalence. For anything or any event to be classified in this way, it 
must possess a certain number of. defining attributes, by virtue of which such 
categorial differentiation becomes at all possible. The evidence for the existence of 
a category is the occurence of common response to an array of objects or events 
on the part of the organisms concerned. A category once formed, the individual 
begins to show a marked tendency to respond to an array of objects and events in 
terms of their class membership rather than their uniqueness (Chap. I p. 1-24). It 
goes without saying that in the specific context of the present inquiry, this common 
response manifests itself as a common naming behavior. 

It will be evident in the light of the explanation given in the preceding chapter 
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that the ethical terms of a given language form a particular system of such cate- 
gories, which, together with many other categorial systems of a similar fundamental 
structure, is comprised within the larger connotation system of the language in 
question. It will be no less clear that, from the standpoint of the searcher, the central 
problem is to seek by the emipirical method of induction the defining attributes 
for each ethical term, by virtue of which an illimitable number of discriminably 
different persons or acts are categorized into an equivalence class and thus receive 
acommon name. By examining the key ethical terms in a language through 
a painstaking process of such analysis, the investigator may gradually come to 
know the basic structure of the categorial system through which ail events involving 
moral evaluation are filtered before appearing in an accessible form to the minds 
of the members of that language community. 

Jt will have been noticed that the process just described is precisely the process 
of language learning in children. The meaning of this is that in this type of inquiry 
the investigator places himself deliberately in the awkward position of an infant 
begining to learn to speak its mother tongue or that of an anthropological linguist 
faced with an entirely unknown language. Perhaps we may most profitably remind 
ourselves at this juncture of the Original Word Game, referred to by Roger Brown 
in the paper cited above, Language and Categories (op. cit. p. 284-285). In this Game, 
the player always begins by trying to correlate a particular utterance of the tutor 
with a nonlinguistic category by carefully observing the performance of the latter. 
In order that the player gets a high degree of success in his attempt, he must first 
of all succeed in isolating correctly: the criterial features of the piece of non- 
linguistic reality. He must, in other words, discover just those aspects of the stimulus 
which elicit just that kind of verbal behavior from the tutor, For he might other- 
wise form quite an inappropriate sort of categorization by mistaking contingent 
contextual implications for relevant conditions, and consequently fail to identify 
new. instances correctly. | 

The task is indeed no easy one. In most cases a whole process of trial and error 
has to be gone through before the player grasps as he should the tutor’s usage of 
words, And so it is, essentially, with our investigator. He sets out to observe 
minutely all the available instances of the actual usage of ethical terms, analyzes 
carefully the situationa] contexts, constructs bypotheses, which in turn he must 
check against further evidence, revises them if necessary, and in this way he may 
at last arrive at a satisfactory solution of his problem. 

This is, in outline, what I am poing to do in coping with the ethical terms of 
the Koran. But of course in my present case I am not so severely handicapped as 
the infant possessing as yet no language, or even as an anthropological linguist. 
For classical Arabic is one of the best known languages in the world, explored to 
the minutest details of both grammar and vocabulary, albeit mostly along lines 
removed from the ideal of scientic reliability. We have some good dictionaries ; 
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the number of excellent philological works is innumerable; and, in the domain of 
the Koranic exegesis in particular, we are provided with many authoritative old 
commentaries. However, for theoretical reasons put forth earlier, my methodological 
principle forbids me to rely too heavily on these secondary sources. They are to 
be utilized at the very most as valuable auxiliaries; we must not forget that they 
might prove even positively more misleading than enlightening in some cases if we 
neglect to observe great caution in availing ourselves of evidences coming from them. 

All this might give an impressoin that I am making the problem needlessly dif- 
ficult, when the object of inquiry is but a well-explored language. That this is not 
the case will, I hope, be gradually made clear in the course of this book. Here I 
want only to draw attention to one important point. This seemingly tedious round- 
about way of proceeding has a very obvious advantage over all others as a practical 
method of dealing with ethical terms. It enables us to analyze words of moral 
evaluation by the same process as words of other kinds. Viewed from the standpoint 
of this method, ethical terms —— particularly those belonging to the ‘ primary ’ level 
of ethical language (cf. Chap. XIV) — stand quite on a par with ordinary name- 
words, such as ‘ table,’ ‘ apple,’ ‘ eat,’ ‘ walk,’ ‘red, etc. For the underlying process of 
learning is essentially the same in all types of words. 

The process of language learning in children has been described in broad outlines 
a few paragraphs earlier. The task of the child beginning to learn the usage of say, 
‘apple, consists in trying to establish first of all a denotative relationship between 
the phonemes of the word and the extra-verbal familiar sort of the fruit by observ- 
ing the naming behavior of the parental tutor. And by repeating this process many 
times he acquires the capacity of grouping new instances into the equivalence class 
APPLE by means of such perceived properties as size, color, and shape. in just 
the same way the child learns the usage of moral vocabulary. That is, the way 
he learns how to apply a particular ethical term to a particular type of environ- 
mental situation does not differ in any essential point from the way he learns how 
to apply the word ‘apple, to a certain sort of objects in terms of whatever criterial 
attributes are perceptible. 

It should be noticed that I am not setting forth an argument in favor of the 
intuitionist theory. As we all know, G. E. Moor maintains that the ethical term 
‘good’ stands for an unanalyzable simple idea in the domain of moral experience 
just as ‘yellow’ stands for a simple idea in the region of sense-perception. Words 
standing for simple ideas cannot be analyzed, and consequently cannot be defined, 
whether the latter be natural or non-natural; they are just there before the mind’s 
eye to be apprehended directly and immediately. Thus moral properties, if there 
be such, are treated in this type of theory as objective phenomena that are only 
grasped by a non-sensuous —— but analogous to sensuous intuition. 

Now from the particular point of view of the student of lingustics there is no need 
at all here to postulate, as some philosophers still prefer to do, such a mysterious 
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faculty of non-sensuous intuition. Nor should I, by speaking of criterial or defining 
attributes, be taken as suggesting the existence of such non-natural moral properties 
as unique objects of some intuitive awareness. All am concerned to argue is that 
the fundamental structure that underlies the learning process is the same both in 
the case of words standing for ordinary physical objects and empirical qualities and 
that of words for moral evaluation. For it is after all through the process of so- 
called ostensive definition that the use of both kinds of words is learnt. The learning 
of vajuational terms is also, in the last analysis, simply an affair of the conditioned 
reflex. 

Ostensive definition, according to Bertrand Russell, becomes effective only under 
certain conditions: there must be, to begin with, a feature of the environment, 
standing out distinctively against the background, interesting enough emotionally 
to draw attention, frequently recurring, and the tutor must frequently utter the 
name of this feature before the child when the latter is particularly attentive 
(Human Knowledge Chap. ID. The role of the child will be to imitate this naming 
performance of the tutor, and, by imitating it on all occasions, to aquire little by 
little the capacity of categorizing any event or thing he is likely to encounter in 
the society in accordance with the system of the publicly accepted categorial pat- 
terns of the culture. This act of categorization, as I have said, is naturally impossible 
without the preliminary process of learning to isolate in each case whatever char- 
acteristics of the environment are necessary for grouping together discriminably 
different events as equivalent. And this process may in the nature of the case far 
more complicated and difficult with words like ‘good’ and ‘right’ than in the case 
of words relating to concrete objects and directly perceptible qualities. But at least 
this much is demanded of the child if he is to participate at all in culture. 


In recent years great discussion has arisen as to the nature of ethical terms: 
whether they are descriptive or prescriptive, whether they are referential or emotive, 
whether moral judgments in which they occur are empirical statements or mere 
matters of personal taste, etc. These may very well be problems of the greatest 
interest to the student of moral philosophy; to a linguist concerned with the 
semantic analysis of ethical terms from the specific standpoint just expounded they 
all turn out to be rather of a secondary significance. Since, however, a brief account 
of my personal opinion on these matters will help to bring out the point I am mak- 
ing concerning the adequacy of my method of investigation, perhaps a few general 
remarks will not be out of place here. 

Let us start with a consideration of the problem whether or not ethical terms 
are descriptive. But before we can successfully examine this important problem, 
it seems necessary to do some clearing of the way. In the concluding chapter of 
this book we shall see ourselves driven to draw a theoretical distinction between 
ethical terms of the‘ primary’ level (such as ‘ humble,’ ‘ generous,’ ‘ pious,’ etc.) and 
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those of the ‘secondary’ level (such as ‘ good,’ ‘ bad,’ etc.) Now with the ‘primary’ 
ethical terms there can possibly be no question of their essential descriptiveness. 
The word ‘ generous,’ to take an example, is evidently, first and foremost, a genuine 
descriptive word standing for a concrete factual content; but, at the same time, it 
evaluates the quality so designated as being something praiseworthy, and this it is 
that makes the word more than mere description: it is primarily descriptive, and 
secondarily evaluative. Words like ‘ good’ and ‘bad,’ on the contrary; are primarily 
and essentially evaluative. And with these words questions of very great difficulty 
may reasonably be raised as to whether they are descriptive or not. In the present 
context it is to this ‘secondary’ level of moral discourse that I refer under the name 
of ‘ethical terms,’ and it is also this class of words that moral philosophers have 
usually in mind when they -discuss the problem of ethical language. 

With these preliminary notions in mind, I shall begin by stating that ethical terms 
cannot be recognized as descriptive expressions, at least in the sense in which those 
who argue in favor of their descriptive nature are wont to use the term ‘ descriptive.’ 
I have already examined the thesis of the intuitionist philosophers. Their argu- 
mentation, in a highly condensed form, amounts to something like this. All words, 
if they are to have any meaning at all, must denote something. What, then, do 
ethical terms denote? They denote a special kind of non-natural properties, called 
values. They are in this sense descriptive of a world of values. I have also already 
given my reasons for thinking it unnecessary. and irrelevant to introduce the exist- 
ence of such a mysterious world into the discussion of moral vocabulary. 

There is a cruder variant of this theory —— which, be it remarked in passing, 
represents the point of view of common sense——that ethical terms stand for natural 
qualities like ‘ goodness’ that inhere in some objects just as ordinary adjectives 
denote physical properties such as redness and hardness. It should de remarked at 
once that this view of. denotation is completely at the mercy of a very wide-spread 
illusion caused by the semantic pattern of adjective, which, wherever there is a 
living sense of such a grammatical category, tends to present anything as an in- 
herent quality. This phase of the problem I have dealt with in my previous work 
with copious examples from many different languages (in the chapter entitled ‘The 
Structural Evocation,’). So it is not necessary in the present context to go into 
further details about it. There is, however, one important point here which needs 
elaborating. The point I havein mind has a direct bearing on my theory of semantic 
categorization as expounded above. | 

First let us notice that these two variants of the view maintaining — each in 
its own characteristic way —— the descriptive nature of ethical terms, have a mod- 
icum of truth in their contention. They suggest, rightly to my mind, what might 
appear at first as a truism, namely, that for an ethical term to be uttered there 
must be always something actually noticed in the nonlinguistic world, which elicits 
the utterance. The actual utterance ‘X is good,’ for instance, always presupposes 
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that thespeaker has noticed a characteristic feature or a set of characteristic features 
in the environment in virtue of which the particular word; good’ has been evoked. 

This argument may bring to mind at once the theory of consequential properties. 
As is well-known, in this type of theory goodness is explained in terms of ‘ good- 
making properties.’ I think this theory is fundamentally unexceptionable in so far 
as we take the ‘good-making properties’ in the vague sense that for an instance 
of the word ‘good’ to occur there must be in the environmental context scmething 
which tends to elicit it. Insuperable difficulties appear in the way only when one 
seeks to interpret the link between ‘good’ and the good-making properties in terms 
of logical entailment. It is rather in terms of cultural categorization that this 

relation should properly be explained. 

There is a characteristic or a set of characteristics that are such that whenever 
and wherever they happen to be noticed by a member of the society, they tend to 
elicit from him the utterance of the word ‘good, and conversely, whenever and 
wherever it is uttered it tends to awaken in the hearer a common type of expec- 
tation towards the occurrence of these characteristic features in his environment. 
And ‘this reciprocal relation between non-verbal and verbal conditions it is that 
provides a cultural moid into which certain phases of our individual experience are 
cast and thereby made to assume a communicable form, i. e. become the experience 
of ‘goodness.’ I have remarked above that for an ethical term to be actually uttered 
there always must be something in the extra-verbal situation that elicits the utter- 
ance. It is clear now that this ‘something’ is not a non-natural moral property, 
but a set of environmental conditions that happen to be correlated as a matter 
of tradition and culture with a certain verbal category. The task of the semantic 
analysis of ethical terms will consist in every case in isolating the extra-verbal 
conditions to which an ethical term is the appropriate verbal reaction. 

Next we shall consider very briefly the emotive aspects of ethical terms. The non- 
descriptive theories of ethics developed by R. Carnap and his followers are too well 
known to require detailed exposition. The central thesis of this school is that 
value-words do not in the last analysis describe anything; they are primarily 
nothing but expressions of emotions; they do not even denote emotions, but are as 
C. L. Stevenson points out (Ethics and Language III, 1-2), rather akin to such natural 
manifestations of the emotions as laughs, groans, shrieks, and sighs. By the very 
act, however, of giving vent to his feeling and emotion, the speaker may —— and 
in most cases does —— arouse similar feeling and emotion in the mind of his hearer, 
and thereby influence him to feel or behave in a certain manner. These two closely 
related aspects are made the distinguishing marks of the behavior of all value- 
words. Thus the sentence ‘He is a good man,’ for instance, in spite of its appearance 
of descriptiveness, does not in fact describe anything, because it does not impart 
information about the objective world, which is capable of being either true or false. 

That we cannot reasonably accept the emotive theory in this extreme form will 


18 THE METHOD OF SEMANTIC ANALYSIS 


be evident in the light of the account given above of the categorizing function of 
name-words, For to categorize someone as a ‘good man’ is to describe the person 
in terms of a certain set of characteristics which are usually associated with the 
utterance of the word ina given age in a given society. The phrase ‘good man’ 
does in this important sense convey information of a factual character, and brings 
us directly into the middle of a social reality. And in this reality it does make 
Sense to question the truth or falsity of such a sentence as ‘He is a good man’ no 
less than of a sentence like ‘This is an apple” This, however, should not be taken 
as denying the existence of an emotive element in value-words. 

We cannot certainly equate ‘X is good’ with ‘I approve of X,’ if only for the 
simple reason that the underlying process of categorization is markedly dissimilar 
in each case. But we cannot deny either that there is in fact recognizable a very 
great amount of emotiveness in the expression ‘X is good; which is not found 
ordinarily in factual propositions and which may appear to justify, to some extent 
at least, the attempt to assess the meaning of ‘good’ in terms of approval, satis- 
faction, liking, reverence and the like. Moreover, the explanation of this phenomenon 
is not far to seek. A simple appeal to facts in our social life will be enough to show 
whence and how this emotive element comes in. As R. M. Hare has remarked 
pertinently (The Language of Morals It. 9. 2), the emotivity of much moral ut- 
terance comes from the fact that the situations which elicit it most typically are 
as a rule situations affecting the intimate lives of ourselves and our neighbors. 
It would be evident that such a state of affairs cannot remain without influence 
on the very apparatus of semantic categories. Sooner or later the process of cat- 
egorization begins to assume a peculiar coloring of deep emotive tone. In other 
words, the common affective quality of a certain type of experience becomes so to 
speak an objective fact of the world, and by becoming an objective fact it may 
even become one of the defining attributes eliciting the utterance of an ethical term. 

Practically the same sort of thing may also be said about the problem of the 
prescriptive nature of moral language. As a matter of fact, it would seem quite 
odd in an ordinary context of moral discourse if we were to assert that we un- 
derstood perfectly the meaning of an ethical term without committing ourselves 
thereby to doing acts of the sort in question. To know the meaning of words like 
‘good’ and ‘right’ is at the same time to adopt this or that line of conduct. The 
knowledge of the meaning in this sphere would otherwise be deemed incomplete. 
For the ultimate end which a moral word serves is to commend or condemn be- 
havior, and such evaluation would be meaningless if it does not have practical 
effects upon the actions of men. Evidently Nowell-Smith is right in maintaining 
that the point of telling anyone that Jones is a good man is that Jones be imitated, 
that he should be given the job, etc. The real purpose of this kind of utterance 
is not to tell you what sort of man Jones is, but to tell you to do something with 
regard to the person in question (Ethics Chap. I, [1]. 
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But is it also right to assert, as Nowell-Smith does, that the utterance was never 
intended to be a description of anything, that it was from the start assumed to be 
an injuction to do something, to adopt this or that course, to subscribe to this or 
that moral code? It may, in the long run, turn out to be so. But this is also to 
leap over one important stage in the analysis of ethical words, I think I have al- 
ready given my reasons for declining to take this line of argument. So I shall rot 
repeat them here. I shall bring this section to an end by drawing attention once 
again to the fact that, although the essential function of an ethical term may 
perhaps be admitted to consist in influencing men in some direction in matters 
that concern human conduct, this can only be achieved by passing through first 

the process of verbal categorization. And it may be that this is the meaning of the 
J important distinction of which Hare speaks (op. cit. I. I, 7) between telling someone 
to do something and getting him to do it. Be that as it may, it is certain that 
from the standpoint of the theory of semantic categorization the prescriptive behav- 
ior of ethical terms is but a derivative and secondary function, however important 
a role it plays in the context of practical discourse. First categorizing, then pre- 
scribing —— this is the rule of behavior for all ethical terms. Any theory of ethical 
terms would inevitably be incomplete, which ignores this first stage, for it wouid 
no longer be an analysis of ethical language. For an attempt to solve problems 
of moral philosophy through an analysis of the language in which they are posed 
and answered without, however, taking into account the most important character- 
istic of all human language would be nothing but a case of methodological! self- 
contradiction. 


Chapter IV 
THE APPLICATION OF THE METHOD 


In the present chapter I propose to illustrate by a number of concrete examples 
the actual procedure I am going to follow in applying the method of semantic analy- 
sis to Koranic data in the latter parts of the book. Since the object of this inquiry 
as a whole is the analysis of the key ethical terms to be found in the Koran, it is 
evident that my immediate task will be to describe in detail under what precise 
conditions and in what concrete situations they are actually used, and then to analyze 
methodically the gathered material with a view to isolating the criterial situational 
attributes for each ethical term. As a matter of fact the specification of such 
criterial or defining attributes will often prove extremely difficult, if not impossible, 
for lack of a sufficient amount of internal evidence. In many such cases recourse 
will be had very profitably to the authority of the Arab philologists and commen- 
tators as well as to some of the representative works of modern Arabic scholarship. 
But our basic rule must always be to try to elucide as far as possible the semantic 
structure of the words in question within the strict bounds of the Koranic contexts, 
to let, In brief, the Koran interpret for us its own words. 


There is a variety of ways in which one gets to know the meaning of a foreign 
word. The simplest and commonest — but unfortunately the least reliable —— 
of them all is by being told an equivalent word in one’s own tongue : the German 
word ‘Gatte’, for example, means the same as the English ‘husband’. In this way 
the Arabic word kãfir might be explained as meaning the same as ‘misbeliever’, 
zalim as ‘evil-doer’, dhanb as ‘sin’, and so on. There can be no question of the 
fact that there is recognizable some sort of semantic equivalence in each case ; on 
the other hand, anyone acquainted with the Arabic language will have to admit 
on reflection that these apparently nearest equivalents are far from being able to 
do full justice to the original words. A zalim, for instance, is not exactly an ‘evil- 
doer’; between kãfir and ‘misbeliever’ there is a difference too important to be 
ignored. 

In the preceding pages I have repeatedly sounded a warning against drawing 
hasty conclusions from such equivalences. In point of fact translation method 
turns out to be far more frequently misleading than enlightening. Nor is this fact 
very hard to account for. As Richard Robinson has rightly seen (Definition Ch. II, 
2), every word-word definition —— of the Gatte-means-husband type —— implies 
a word-thing definition to those who know already what ‘husband’ means in English. 
In exactly the same way, if the equivalence zalim = ‘evil-doer’ is given to those 
hearers or readers who know only the meaning of the word on the right-hand side, 
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they have in the nature of case no other means of learning the meaning of the 
left-hand side than by using the semantic category of the former as the only possible 
basis of inference. In other words, they understand, if they do understand at all, 
the meaning of zalim not directly but only by the analogy of the connotation of 
‘evil-doer’. By going through the semantic category of another word formed and 
developed in the tradition of an alien culture, the meaning of the word is necessarily 
exposed to the danger of getting distorted indefinitely. To avoid this danger, 
measures should be taken to transform the original word-word definition not into 
such an indirect kind of word-thing definition, but into a direct word-thing definition, 
correlating the word immediately to a certain definite piece of nonlinguistic reality. 
This cannot be achieved except by the above-described method of semantie analysis. 

To translate zgdlim by ‘evil-doer’ or ‘wrong doer’ may be a very simple expedient 
for getting to know the meaning of the word, and presumably no one will deny 
the advantage of this means as a first practical step of language learning. But it 
is just a first step. If we wish to grasp the semantic category of the word itself 
we must go on to inquire what sort of man, what type of character, what kind of 
acts are actually designated by this name in Old Arabic — in our specific case, 
in the Koran. Even a single example, provided it is a well-selected relevant one, 
may prove extremely illuminating. See for instance Surah VII, v. 42-43 of the 
Koran, where we read; 


The curse of God is on the zgdlims, who try to bar from God's path, 
desire to have it crooked, and would never believe in the next 
world. 


Does it not constitute in itself a kind of verbal definition of z@lim? And we have 
in the Koran a huge number of similar examples of the usage of the same word. 
By gathering them in one place, comparing them with one another, checking them 
against one another, may we not reasonably hope to get an original word-thing 
definition, so to speak, of this Arabic word? That this is possible will be shown 
no many occasions in the course of this book. 

Turning now to the equivalence këf¿r = ‘misbeliever’ (or ‘disbeliever’ or ‘unbe- 
liever’), we may observe at once the essential difference of the outward structure 
itself. Unlike the equivalence muruwwah = ‘manliness’ to be discussed below, the 
left-hand side and right-hand side of this equivalence show no correspondence in 
word-structure. The Arabic word ké&fir, to begin with, is an independent unit of 
structure which is unanalysable further into component elements. The English 
equivalent on the other hand —— whichever of the three mentioned we may choose 
—— clearly consists of two parts: (1) an element implying negativity (‘mis——’, 
‘dis——’, ‘un——’) and (2) another element representing, so to speak, the material 
side of the meaning. 
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This part of material meaning is in the three cases invariably ‘believer.’ This is 
to say that the semantic categories of the English equivalents of kdfzr are all based 
on the fundamental concept of belief. 

There is, to be sure, no denying that the semantic category of the Arabic word 
kéfir itself contains iri a covert way an important elemint of ‘belief’. But this, it 
must be remembered, comes from the fact that in actual usage kdfzr has been very 
frequently employed in contrast to the word mu’min which means a ‘believer’ or 
with the word muslim meaning one who has completely surrendered himself, heart 
and mind, to the will of God, i.e, after all, a sincere believer. More generally 
speaking, the semantic category of a word tends very strongly to be influenced by the 
semantic categories of the neighboring words belonging to the same meaning field. 
And when the nature of a word is such that it comes to be used with remarkable 
frequency in some specific contexts alongside of its antonym, it miist of necessity 
acquire a noticeable negative value from this frequent combination. So it is no 
wonder that there exists a large overlapping area between kdfir and ‘misbeliever’ 
or its synonyms, But there is a number of differences between the two, and very 
significant ones. The most significant of them all is this. A detailed analysis of 
the actual usage of Rdfir reveals that the real core of its semantic category is by 
no means ‘un-belief’, but rather ‘ingratitude’ or ‘unthankfulness’. 

As we Shall see later on, in Islamic religion one of the keynotes of belief is grat- 
itude, thankfulness. And this is the counterpart of Muhammad's: conception of God 
as the graciouns, merciful Lord of men and all nature. In fact Muhammad never 
tires of emphasizing the purely gratuitous act of benevolence on the part of the 
Almighty God, which He bestows upon all beings. In return, man owes Him the 
duty of being thankful for His grace and goodness. Kdfir is the man who does not, 
would not show any sign of gratitude in his conduct. 

It may be interesting to note that the most basic meaning of the root AFR from 
which this word is derived seems to be that of ‘covering’. This would naturally 
come to mean in religious contexts ‘to cover benefits received’. The verb kafara 
denotes the characteristic attitude of those who, having received God’s gifts of be- 
nevolence, try to conceal and ignore them, who are ungrateful to the gracious God, 
who even take the offensive against Him. A glance at numberous examples of the 
Koranic usage given in a later chapter will show in a very convincing way that 
this is the fundamental meaning of the word in the majority of relevant passages 
of the Sacred Book. K4@fir, in short, should be interpreted not so much in terms 
of ‘belief’ as in terms of ‘gratitude’, 

The semantic discrepancy between words and their foreign ‘equivalents’ naturally 
increases as we turn to those regions of existence where unique modes of vision 
tend to dominate and where language is charged with the task of reflecting and 
expressing the truly ethnic features of a people’s life. Indeed we might lay down 
as a general rule that the more any word is expressive of a deep-rooted ethnic 
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feature of a given culture the harder it becomes to transpose it properly into another 
language. There arein every language a certain number of words that are noto- 
riously untranslatable. Such is for instance English ‘humour’, French ‘esprit’, or 
German ‘Gemüt’. 

Such are also words like khamdsah, muruwwah, and jahl in Old Arabic, which are 
all so typical of the life and manners of pagan nomadic Arabia in contrast to Is- 
lamic ethical culture. The first word, khamdsah, is explained by R. A. Nicholson 
(in A Literary History of the Arabs, p. 79) as denoting a peculiar combination of 
bravery in battle, patience in misfortune, persistence in seeking blood-revenge, 
protection of the weak, and defiance of the strong. As we shall see later, this is but 

-a very rough and ready sort of approximation. But even this much cannot properly 
” be conveyed by the English word ‘courage’ or ‘bravery’, which is usually given as 
its meaning. 

Now if we allow ourselves to follow this all too schematic — to my mind —— 
way of talking a step further and add to this conglomeration of noble qualities two 
more important elements, that lavish generosity so characteristic of the desert Ar- 
abs, so well typified in the semi-legendary stories about Hatim of Tayyi, and the 
unswerving loyaity to tribal interests which is no less characteristic, then we have 
another virtue called muruwwah. This represents the highest idea of morality a- 
mong the Bedouin, the virtue of virtues, or better still, all the ideal virtues of the 
. desert combined into one. The word muruwwah, as far as concerns the outward 
form, seems to correspond admirably well with ‘man-ness’, being composed of a 
radical with the meaning of ‘man’ (as opposed to woman) and a formator which 
confers on all radicals to which it is annexed an abstract sense of quality or prop- 
erty. So the word means etymologically something like ‘the property of being a 
man’, and one may feel amply justified in using the English word ‘manliness’ as if 
it were an exact equivalent of muruwwah. As a matter of fact, this may do in 
contexts where no need arises for semantic precision. But it must be always borne 
in mind that the equivalence between the two is limited to the purely formal side 
of word-structure. And it is precisely where the purely formal ends that semantic 
problems of real import begin to emerge. For the content of mauli-ness itself must 
of necessity vary according as this or that set of features of man is chosen as the 
keynote of the semantic category. And the number of the characteristic features 
of man to choose from is practically limitless. Even supposing that all languages 
agreed on the point of considering the quality-of-being-a-man sufficiently relevant 
to social life to give it an independent linguistic expression, each language would 
have its own peculiar way of selecting a certain number of features from among 
many and its own peculiar way of combining the elements thus selected into a par- 
ticular semantic category. So it is with the Arabic muruwwah. Its meaning, as a 
semantic category, has behind it a long history of nomadic life in the Arabian waste; 
it is so deeply immersed in the atmosphere of desert life, that only copious notes 
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about the latter can make it understandable in its true peculiarity. 

The third of the three words mentioned above, jahi has a story of a somewhat 
different kind of interest to offer. Since a consideration of this word is of direct 
relevance to the immediate subject of my book, I shall here describe in some detail 
the basic structure of its semantic category. I shall thereby try to avoid as far as 
possible the needless repetition of what Ignaz Goldziher established a good many 
years ago in his famous study (Muhammedanische Studien 1, 1888, p. 319 sq.). 

Before Goldziher published his paper and showed in a conclusive manner how one 
should properly understand this word, jahl had long been thought even among the 
Arab philologists to be the exact opposite of ‘lm ‘knowledge’, with, consequently, 
the basic meaning of ‘ignorance’. So it came about quite naturally that the most 
important derivative of this word, jahiliyyah, by means of which Muhammedans 
used to denote the state of affairs before the rise of Islam, was generally understood 
— and translated — as the ‘Age of Ignorance’. Now the method which Goldziher 
adopted in his attempt to elucidate the original meaning of the word coincides in 
all essential points with what I call in this book the method of semantic analysis. 
He collected a large number of important examples of the actual usage of the root 
JHL in pre-Islamic poetry, subjected them to a careful analysis, and reached the 
remarkable conclusion that the usual traditional opinion about ja&hilzyyah was fun- 
damentally erroneous. Jahl, according to his conclusion, is not the opposite of ‘lm; 
in its primary sense, it stands opposed to kilm, which denotes ‘the moral reasona- 
bleness of a civilised man (Nicholson), including roughly speaking such character- 
istics as forbearance, patience, clemency, and freedom from blind passion. In the 
usage of later ages —— and even in pre-Islamic poetry sometimes —— we find jahl 
ordinarily used as the real antithesis of ‘m, but this is only a secondary and de- 
rivative sense, its primary semantic function béing to refer to the implacable, 
reckless temper of the pagan Arabs. 

Let us now turn to the problem: How did Muhammad himself conceive of the 
interesting story told of an state of sdhiliyyah? What did the word mean to Muham- 
mad and his contemporaries? In the Sirat an-Nabiy (‘The Life of the Prophet’) by 
Ibn Ishaq there is an old pagan called Shas ibn Qais. The event occurred not very 
long after the Prophet’s flight from Mecca to Medina. This ‘enemy of God’ was an 
old man, most stubborn in offering resistance to the new religion and showing the 
bitterest hostility to the followers of Muhammad. One day he passed by a group 
of Ansars from Aus and Khazraj, two important Madinite tribes, once implacable 
enemies of each other, but now tied together by a newly formed bond of friendship 
under the leadership of the Prophet and fighting for a common cause. When he saw 
them talking together happily and friendly, he was suddenly filled with envy and 
rage. He secretly instigated a Jewish youth to go and sit with them and to remind 
them of a series of blood:feuds and ferocities that had. happened in pagan times 
by reciting some verses composed by the poets of both sides. 
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Things went as he wished. A violent quarrel arose among the people. And at 
the provocative words of one of them, ‘Do you desire to recommence it? We are 
ready !’, all went out to a volcanic tract near by, crying “To arms! To arms!’ 

When the news reached the Prophet he hurried to the spot and said to them, ‘O 
believers, how dare you forget God? Are you again tempted by the call of the 
Jahiliyyah (bi-da‘wa[y| al-jahiliyyah), when I am here among you, when God has 
guided you to Islam, honored you, and cut off thereby the bond of Jahiliyyah from 
you (qata'a bi-hi ‘an-kum amra al-jéhiliyyah) delivered you from disbelief, and made 
you friends of each other?’ Upon this they realized that all this was due to Satan’s 
instigation, and wept embracing one another (Ibn Ishaq-Ibn Hisham, ed. Wiistenfeld, 
I, 385-386) 

This passage brings out two important points concerning the word in question. 
First, that the jahilzyyah was conceived by Muhammad and his companions not as 
the period of time preceding the rise of Islam, that had now passed away, but rather 
as something of a dynamic nature, a certain spiritual state that had apparently 
been driven away by the new force of Islam from the bright stage, the secret sur- 
vival of which was nevertheless still palpably there even in the minds of the be- 
lievers, ready to break in at any moment upon their consciousness; and that this 
was felt by Muhammad as a standing menace to his religion. Second, that the 
jahtliyyah had practically nothing to do with ‘ignorance’; that it meant in reality 
the keenest sense of. tribal honor, the unyielding spirit of rivalry and arrogance, 
and all the rough and rude practices coming from an extremely passionate temper. 

It is precisely here, if anywhere, that the true significance of the Islamic move- 
ment as a grand work of moral reformation must be sought for. In brief, Muham- 
mad’s whole work on its ethical side may very well be represented as a daring: 
attempt to fight to the last extremity with the spirit of jãhiliyyak, to abolish it 
completely, and to replace it once for all by the spirit of kilm. Ibn Ishaq has pre- 
served for us another piece of interesting tradition which throws much light on this. 
aspect of jahilzyyah. . 

Immediately after the occupation of Mecca in A. H. 8, Muhammad sent out troops 
in the surrounding regions of the town. It was a work ot pure missionary zeal; 
he ordered them only to invite people to Islam in ‘friendly terms. Among those 
sent out as missionaries was the valiant Khalid ibn al-Walid, known by the nickname 
of the ‘Sword of Allah’, and he came to a tribe called Bani Jadhimah. When the 
people saw him they seized their weapons to fight. Khalid assured them of his 
peaceful intention and ordered them. to lay down their weapons, for, he said, all 
other people had already accepted Islam; war was now over and everybody was 
safe. 

- But when they in effect laid down their arms notwithstanding the sincere warn- 
ings of a man of the tribe, Khalid tied their hands behind their backs and began 
to behead them. The news reached Muhammad in Mecca. Thereupon he is said 
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to have raised his arms so high that ‘his armpits could be seen’ and cried three 
times, ‘O God, I am innocent before Thee of what Khalid has done!’ Then he 
ordered his son-in-law ‘Ali saying, ‘Go at once to the people, examine throughly the 
affair, and trample down the custom of the Jahiliyyah (J'al amra al-jahiliyyah tahta 
gadamai-ka)” ‘Ali hurried to the district with great sums of money and paid for 
all the blood and property (zbid. II, 834-835). It may be worth remarking that a 
little further on in the same passage, we find a certain person commenting on this 
behavior of Khalid with the words: ‘You have done an act of the Jahiliyyah (‘Amilta 
bi-amri al-jéhiliyyah) in the midst of Islam’. 

. Those two incidents give us an important hint as to what was meant by the word 
jéhilzyyah at the time of Muhammad. They allow us also to get areal insight into 
the ethical motives that underlie the movement of Islam. It will be clear that what 
Muhammad was aiming at was a complete moral reformation of the people based 
on the abolishment of the jéhili practices and their replacement by certain types 
of conduct arising from the spirit of kilm. 

In the colossal Arabic dictionary, Taj al-‘Ariis by az-Zabidi VIII, the word kilm 
is defined as ‘the act of reining one’s soul and holding back one’s nature from the 
violent emotion of anger’ and in Muhit al-Muhit by al-Bustani (I, 443-444) as ‘the 
state of the soul remaining tranquil, so that anger cannot move it easily; and its 
being undisturbed on the occurrence of any calamity’, ‘the state of calm tranquility 
notwithstanding attack of anger’, and ‘being slow in requiting the wrong-doer’. It 
should be noticed that kilm was no new discovery of Muhammad. On the contrary, 
it was one of the most highly esteemed virtues even among the old pagan Arabs. 
Only it lacked a firm ground. The genuine Arabs of the desert have always been 
notoriously passionate people who may be moved to any extremes on the smallest 
provocation. Tranquility of the soul — the ataraxia of the Greeks —— is for 
them the most difficult thing to achieve, and if achieved, to maintain for long. In 
order, therefore, that kilm may become the real pivot of all moral life, it must be 
given first of all a firm basis to stand on. This was furnished by the sincere belief 
in Allah, the sole Creator of the whole world. It is to this kilm firmly grounded 
in monotheistic belief, the moral reasonableness of a religiously cultured man, that 
jahiliyyah stands diametrically opposed. Let us now turn to the Koran itself to 
see whether or not the examples it offers confirm this interpretation of the word. 

There are in the Koran number of verses in which various derivatives from the 
root JHL occur. The form jahiliyyah appears four times, namely, in Surah III 148, 
V 55, XXX 33, and XLVIII 26, of which the last is perhaps the most important. It 
runs as follows: 


When in the hearts of those who persist in unbelief arose the char- 
acteristic arrogance, the arrogance of jahiliyyah, then God sent down 
His peace of soul upon his Messenger and upon the believers, and 
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imposed upon them the formula of self-restraint, for that was most 
befitting to them and they were most suited for that. 


What I have translated here by the ‘arrogance of the Jahiliyyah’ —— hamiyyat 
al-jahiliyyah — refers to that haughty spirit of a tribal man, the vehement inso- 
lence and pride so characteristic of the old pagan Arabs, the most stubborn resist- 
ance against all that showed the slightest signs of injuring their sense of honor 
and tending to destroy the traditional ways of life. It is to be remarked that this 
spirit of passionate resistance is here made to contrast sharply with the calmness 
of soul sent down from Heaven upon the believers, and their spiritual disposition 
to maintain control over themselves in critical situations, to conquer their own 


a passions and to remain tranquil and forbearing in the name of religion. From the 


standpoint of Muhammad, the jãhiliyyah was a blind, savage passion which char- 
acterized those who “did not know to distinguish between good and bad, who. never 
asked pardon for the evil they had done, who were deaf to the good, dumb to the 
truth, and blind to Heavenly guidance (Ibn Ish4q, II, 603). In his view, it was this 
dark blind passion that had inspired endless blood-feuds, and caused countless mis- 
eries and disasters in the history of the pre-Islamic Arabs. It was the real fountain- 
head of all the barbarous practices of pagan days. 

The three remaining examples of the use of the word jahildyyah seem not so sig- 
nificant from the semantical point of view. They are all used to describe some aspects 
of either the moral attitude or the outward behavior of those who would not accept 
the monotheistic religion, or of those who, though Muslims on the surface, do 
not really believe in God at all and begin to waver on the first occasion. 

I give next some of the good examples showing the usage of the two other de- 
rivative forms of the same root: one is the participial-adjectival form jdhil (ap- 
pearing mostly in the pl. form ja@hzlin), and the other is the verbal form jahila in 
its various forms of conjugation. 

(I) In Surah XII, 33, Joseph in Egypt, who begins to feel himself defenceless before 
the onslaught of the women’s temptation, addresses God and says: 


O my Lord! I would sooner be cast into prison than do that which 
these women urge me to, yet if Thou turnest not from me their 
temptation, I shali surrender myself to a lustful passion for them 
and so become one of the jdahlin. 


This passage owes its particular interest to the fact that it is found in a non-reli- 
gious context, thus showing a purely secular use, so to speak, of j&hil.. In this 
context the word seems to mean the reckless behavior of those who easily fall 
victims.to the violent passion of-carnal desire and make themselves knowingly blind 
and deaf to the distinction between what is right and what is wrong, which is 
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evidently the exact opposite of the nature of kilm as explained above. 


(2) XXXVII, 55-56 
And [remember] Lot, when he said to his people, ‘How dare you 
commit such abomination while you can see? Do you indeed ap- 
proach men with lustful desires instead of women? Nay, you are 
a people whose conduct shows every sign of jahl (tajhalüna), 


In this passage we see the people of Lot, that is, the people of Sodom described 
as behaving in a characteristically ja@hil way, ‘approaching’ as they do ‘men lustfully 
rather than women’, which is an ‘abominable sin’ fakishah. The semantic analysis 
of the latter word will be given in a later chapter. Here it may suffice to note that 
in this example too what is primarily understood under the word jahil is a man who 
goes to any extremes at the mercy of his own passions, and that not ignorantly 
— while you can see— i. e. being fully aware of the fact that by acting in this 
way he is approaching an abominable sin. This example is of particular significance 
in our present context in that it shows clearly that jahil has essentially nothing to 


do with ‘ignorance’. though it implies the act of ignoring wilfully the moral rule of 
hilm. 


(3) Surah VI, 33-35 

We are well aware of the fact that thou [Muhammad] art grieved 
to hear what they are saying. Yet it isnot thee that they cry lies 
to; the signs of God it is that they deny, these evil ones (gélim)! 
Thou art not surely the first of [Our] messengers to be cried lies to; 
there have been many such. But they all showed remarkable pa- 
tience no matter how mercilessly they were cried lies to and hurt, 
until at last Our help came to them. ...... Now if it is hard for thee 
that they turn away from thee, well, if thou canst seek out a hole 
down into the earth, or a ladder up into the sky, to show them 
(something like) a divine sign, [attempt to do it thyself! But since 
as a matter of fact thou canst never do such a thing, it would be 
better for thee to remain patient.| Had God so willed He would 
have Himself brought them all to the guidance. So be thou not 
one of the 7&hilina. 


The commentary of al-Baidawi explains this last sentence by paraphrazing it in 
this way: Be thou not one of the j&hilina by desiring what is naturally impossible 
to obtain and by getting imipatient in those situations to which it is patience that is 
most befitting; for that is a characteristic act of those who are jahils.” It may be 
remarked that this is a passage in which Allah consoles and admonishes at the 
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same time the Prophet who, utterly distressed and disappointed at the stubborn 
‘turning away’ of his folk, is beginning to take a gloomy view of the future. God 
reminds him that there were many Prophets before him who suffered from the same 
sort of adverse fortune, that they, however, endured it patiently, putting absolute 
confidence im the Providence of God. And He ends by commanding Muhammad to 
follow their example and not to get impatient in vain. It will be evident, then, 
that jĝkil in this passage also means a man whose mind tends to be easily thrown 
into agitation by the operations of anger, grief, desperation, or any other emotion. 


(4) Surah VI, IIL. 
Even if we should send down the angels unto them, or the dead 
should speak to them, or We should gather against them everything 
in array, they would never believe —— unless God so willed. After 
all most of them always reveal themselves to be characteristically 
jahil (yajhalina). i 


I shall begin by remarking that in this and the following examples jĝhil has some- 
thing to do in an essential way with belief-unbelief. The word, as is clear, describes 
here those people who prove themselves too haughty and arrogant to ‘surrender’ 
unresistingly to the new religion, whose spiritual ideals are in many important 
respects utterly incompatible with those of the old pagan Arabs. This of course 
implies that, viewed from the standpoint of the Arabian paganism itself, they are 
the true representatives of its spirit, who, whatever should happen, would maintain 
unswerving loyalty to the traditional, tribal virtues of their country. They are the 
people who never. respond to the call of Muhammad except with sheer derision and 
contempt. In the next example the policy of indifferentism and ‘turning away’ is 
recognized as the ideal attitude for all pious believers to adopt towards people of 
this kind, It goes without saying that in point of fact this could not at all be Mu- 
hammad’s permanent policy towards the infidels, but the example is of particular 
interest in connection with our present problem, for it helps to bring out in a striking 
manner the fundamental opposition between jahi and hilm. 


(5) Surah XXVIII, 55 
When they [1.e. the pious believers] hear vain talk [Le. what the 
miusbelievers talk about God, prophets, and revelation without know- 
ing the truth about these matters], they turn away from it saying, 
‘We have our deeds, and you have yours. Peace be upon you! We. 
have nothing to do with the jahilina’.. 


(6) XXXIX, 64-65 | 
Say: ‘What! Is it something other than God that you would have 
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me serve, O you jdhilina?’ It has been revealed to thee as well 
as to those before thee, ‘If thou dost associate [aught with God], 
thy deed shall be lost, and thou shalt surely be in the number of 
those who lose.’ Nay, but God do thou serve, and be of those filled 


with thankfulness. 


In this example the word 7Gh7l is used to denote those addicted to the idolatrous 
practices of paganism, who, not content with ‘associating’ other gods with Allah, 
even bid others to do the same. Here, be it remarked in passing, the jdhzl is op- 
posed to sh&kir, one who is filled with gratitude. In discussing the problem of the 
semantic category of kãfir I have already drawn attention to the fact that in Is- 
lamic religion belief is fundamentally conceived of in terms of gratitude for benefits 
received. Exactly the same use of 7a@hil is found also in the following passage in 
which the idolatrous inclination of the Israelites at Moses’ time is described : 


(7) Surah VII, 134-136 
And We made the children of Israel pass across the sea, and they 
came upon a people addicted to the worship of idols that were in 
their possession. ‘Moses’, they said, ‘prepare for us a god like the 
gods they have.’ He replied, ‘Verily you are a people whose conduct 
shows every sign of jahl. 


(8) XI, 27-29 and 31 

And We sent Noah to his people, ‘I am obviously for you a warner 
(admonishing you] to worship none save God, Verily I fear for 
you the chastisement of a painful day.’ Then said the chiefs of 
the people, who were kéfizr ‘As we see, thou art nothing more than 
a mortal like ourselves. As we see, none follows thee rashly except 
the vilest amongst us. As we see, you [i. e. Muhammad and the 
Muslims} have no claim to superiority over us. Nay more, we think 
you are liars!’ [To this Noah replies in v. 31] ‘As I see, you are a 
people whose conduct shows every sign of jahl. 


The next example places likewise a particular emphasis on the very strong and 
tenacious nature of the resistance to the revealed religion on the part of the s@hilina. 


(9) Surah XLVI, 20-22 
And recall also the brother of ‘Ad [i.e. the Prophet. Hid] when he 
warned his people in the district of. winding sandhills — saying, 
‘Worship none save God. I fear for you the chastisement of a pain- 
ful day. They said, ‘Hast thou come in order to turn us away. 
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from our gods? Well, then, bring us what thou dost warn us a- 
gainst, if thou speakest the truth” He said, ‘No one knows the 
truth save God. My task is only to convey to you what I am sent 
with. But I see now you are a people whose conduct shows every 
sign of jahl. 


I have mentioned in an earlier place the ‘arrogance’ of heathendom (hamiyyat 
al-jahiliyyah), the haughty spirit of resistance to all that threatens the foundation 
of tribal life, that vehement arrogance, as A. J. Arberry has put it (The Seven Odes, 
p. 263), which, after having caused in earlier times countless bloody feuds in the 
desert, now drove the pagan Arabs, alike of town and desert, to the relentless 
persecution of Muhammad and his followers. The examples (8)-(9) illustrate ad- 
mirably this phase of the meaning inherent in the word jahl. 

All things considered, it will be clear by now that in the semantic category of 
jahl there is comprised the central notion of a fierce, passionate nature which tends 
to get stirred up on the slightest provocation and which may drive man to all sorts 
of recklessness; that this passion tends to manifest itself in a very peculiar way in 
the arrogant sense of honor characterizing the pagan Arabs, especially the Bedouin 
of the desert; and lastly that in the specifically Koranic situations. the word refers 
to the peculiar attitude of hostility and agressiveness against the monotheistic belief 
of Muhammad, which was, to the mind of most of his contemporaries, too much 
exacting ethically, and which, moreover, called upon them to abandon their time- 
honored customs and their dear idols. 


In the foregoing sections I conducted a somewhat detailed semantic analysis of 
the words derived from the root JHL, and that for two main purposes: first, in 
order to describe in broad outlines one of the most important features of the spir- 
itual state of Arabia at the time immediately preceding the rise of Islamic religion, 
and thus to give some preliminary notions of what I am going to say in the fol- 
lowing chapters about the fundamental principles underlying the moral attitude of 
Muhammad. In the second place, I wished to show in a concrete example the gen- 
eral characteristics of the method I shall apply to my material. This second aspect 
is of course the more important from the standpoint of this chapter which purports 
to be essentially methodological. And I have, I believe, made sufficiently clear that 
the method of semantic analysis here practised is a sort of contextual interpretation. 
It is to be noticed that for this method the materials gathered are not all of equal 
value: they differ from one another in the degree of contextual relevance, and con- 
sequently they must be assessed and utilized each according to its peculiar worth. 
So before ending this chapter I think it worth while to note down, albeit in a quite 
summary way, the practical rules of the technique of contextual interpretation. 

In a very valuable booklet La Traduction du Latin, which is designed to give 
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some “practical advices' for those desiring to become good translators of Classical 
Latin, J. Marouzeau emphasizes that the best maxim regarding the way by which 
one gets clear about the meaning of an obscure word is first and foremost ‘rapprocher, 
comparer,. mettre en rapports les termes qui se ressemblent, qui s’opposent, qui se 
correspondent’. To this he does not forget to add: ‘A propos de chaque mot non 
compris, appelons à notre secours tout l’ensemble du passage où il figure.’ (p. 38). 
This piece of ‘conseil pratique’, which might give on first hearing an impression 
of a needless commonplace, is in reality a very clever résumé of all the essential 
points in the procedure of contextual interpretation. The tremendous importance 
of this advice will leap to the eye when we go on to amplify it by illustrations. 
‘To bring together, compare, and put in relations all the terms that resemble, op- 
pose, and correspond with each other’ —— there can be indeed no better maxim for 
us to adopt in our attempt to analyze the Koranic data. 

It will be seen that, viewed from the particular angle suggested by this maxim, 
the mere fact of a given ethical term appearing in the same passage repeatedly is 
not in itself of any strategic importance for semantics. For any passage to acquire 
a peculiar semantical significance, it must be such that it works as a specific con- 
text revealing in a full light some aspect or aspects of the semantie category of a 
given word. In Surah XXXV, 37, for example, the root KFR which I discussed 
earlier in this chapter appears six times in succession. The passage runs as follows. 
(As the fundamental semantic structure of the root is quite clear now, I do not see 
any harm in translating it provisionally and for convenience of style by English 
‘disbelief’.) 


Whoso disbelieves (kafara), his disbelief (kufr) shall be on his own 
head. Their disbelief (kufr) will only serve to increase for the dis- 
believers (R@fir) abhorrence in the sight of their Lord. Their dis- 
belief (kufr) will serve to increase for the disbelievers (RG@fir) naught 
but loss. 


We shall note that in this passage any of the words derived from the root KFR 
does not give us any information worthy of notice concerning the basic sense of 
KFR itself. True, we may thereby further our knowledge about the causal rela- 
tionship in which the human act of kufr stands to divine anger and chastisement. 
But this is the utmost we can make out of it, and we must not forget that for 
any reader of Koran, this point is abundantly clear even without the aid of this 
example, a fact which reduces its strategic value almost to nullity as far as con- 
cerns semantic analysis. When, in the following chapters, I proceed to the enterprise 
of analyzing the key ethical terms of Koran, I shall intentionally leave out all ex- 
amples of the kind just described. In this sense my investigation makes no pretence 
at being exhaustive. 
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Now there are roughly speaking seven cases where any passage clearly assumes 
a strategic importance for the method of semantic analysis. These I should like to 
explain here very briefly one by one. 


(1) The simplest case m which a passage is semantically relevant occurs when 
the precise meaning of a word is elucidated concretely in its context by means of 
verbal description. This is what may best be termed ‘contextual definition’. A very 
good case in point is furnished by the following example. It is found in Surah II, 
v. 172, and the word in question is dzrv, which is translated in English sometimes 
by ‘piety’, sometimes by ‘righteousness’. 


The birr does not consist in your turning your faces towards the East 
or the West, but [true] bzzz is this, that one ‘believes in God, and 
the Last Day, and the angels, and the Scripture,and the prophets; 
that one gives one’s own wealth, howsoever cherished it may be, 
to kinsfolk, orphans, the needy, the wayfarer, and beggars, and also 
for the sake of [the liberation of] slaves; that one performs the ritual 
prayer, pays the alms [i.e. the poor-due]. And those who keep 
their covenant when they have once covenanted and are patient 
in distress and hardship. These are they who are the sincere; 
these are they who are godfearing. 


The phrase ‘turning your faces towards the East or the West’ refers specifically 
to the ceremonial or ritualistic requirement of the Islamic faith regarding the form 
of divine service. The passage declares in most emphatic tones that birr —— ‘piety’ 
we might roughly say —— in the true sense does not consist in observing outwardly 
the rules of religious formalism, but true ‘piety’ is that kind of social righteousness 
that naturally arises from a deep monotheistic faith in God. The problem birr will 
come up for further consideration at a later stage. Here it is sufficient to draw 
attention to the significance of this kind of example from the point of view of my 
method of analysis. 


(2) In the second place, we may note the particular value of synonymous expres- 
sions for the purpose of semantic analysis. This occurs when a word X is substi- 
tuted before our eyes in the same passage —— or in exactly the same kind of. 
verbal context — by some other word Y, whether the range of application i.e: 
the extension, of Y be wider or narrower than that of X. The replacement of a 
given term by its synonym or one of its synonyms in the same sort of context 
turns out very often to be a great help for us in investigating the semantic category 
of either the. one or the other, or even both. See for example Surah VII, v. 
92-93, 
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We [1.e. God] have not sent any prophet unto any town but We 
seized the people thereof with distress (ba's@') and hardship (darra’), 
that haply they might grow humble. [v. 92] Then did We change 
evil (sayyřah) for good (hasanah) so that they increased in number, 
and said, ‘hardship (darré@’) and happiness (sarra’) did touch our fa- 
thers’, [v. 93] 


From a comparison of the verse 92 and the verse 93 it will be readily seen that 
the phrase ba’s@ — and — darra@ in the former is replaced in the latter by sayyi’ah 
without any essential change of meaning. And to see this is nothing other than 
coming to know for certain that the word sayyz’ah which is recognizedly a near 
equivalent of ‘evil’ or ‘bad’, may be used in certain contexts to convey the meaning 
of something like ‘hardship’, ‘misery’, ‘distress’, etc. We observe further that this 
sayy?’ ah is contrasted in 93 with the hasanah with the usual meaning of ‘good’ or 
‘goodness’, which, in turn, is substituted in the same passage by sazz@ meaning 
approximately ‘joy’ or ‘happiness’. So in sum we have here two closely correlated 
equivalences in the semantic field of good and bad in Arabic, which, given for 
the sake of convenience in a rough and ready schematic form of English translation, 
would appear as follows: 

good = happiness, joy 
evil = distress, affliction, misery 

Heré is another example. In Surah XII, generally known as the Chapter of Joseph, 
v. 28-29, the Egyptian Governor says-to his wife who, having failed to solicit and 
tempt young Joseph off the straight path, has tried to bring him under a false 
charge of an abominable act: 


‘This is an example of your women’s deceit; verily how prone you | 
are to deceit! Joseph, turn away from this. And thou, woman, ask 
forgiveness of the transgression; verily thou art a sinner’ 


The meaning conveyed by the word which I have provisionally translated by 
‘transgression’ —— dhanb —— reappears in the next sentence in another form of 
expression: ‘thou art a sinner’, more literally, ‘thou art one of the khdt?ina, i.e., 
one of those who commit or have committed a khati’ah, a word which is usually 
translated ‘fault’ in English. It follows from this that we may feel justified in 
establishing, as far at least as concerns this and other similar contexts, the formula 
of equivalence: dhanb = khati'ah. Are the left-hand side and the right-hand side 
perfect synonyms in the present context? This is a point which we cannot decide at 
this stage. Suffice it to note that the famous commentator al-Baidaiwi says that 
dhanb is located on a higher level in the pyramid of concepts and gives as the dif- 
ferentia of khat?ah with regard to dhanb the element of intentionality. According 
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to him, khati?’ah is a specific kind of dhanb commited wilfully and deliberately. 


(3) Thirdly, we might mention the case in which the semantic structure cf a given 
term is elucidated by contrast. The word khair, for instance, is perhaps the nearest 
equivalent of the English word ‘good’ in the moral sense. But there are in Arabic 
many other words that appear to participate concurrently in the general connotation 
of goodness, of which we have actually seen one in the preceding section —— 
hanasah, ‘The difference between khair and kasanah will be made clear to a con- 
siderable extent by the knowledge that khair is generally used in opposition to 
sharr whereas hasanah is opposed to sayyz’ah, so that we have: 

khair ——— sharr 
hasanah ——— sayyi’ ah 

If we can ascertain by any means the precise meaning of any one of the four 
terms, we shail get so much the clearer also about the meaning. of the remaining 
three. 

Sometimes we find two different words standing in opposition to one and the same 
third term. Thus k&fir whose basic meaning I have tried to éstablish earlier in 
this chapter, is most commonly contrasted with mu'min ‘believer’. But there is 


another word —~—- fds¢qg —— which is contrasted with no less frequency. with the 
same word ma min. Thus: 
fF astq SS . . 
P mumin (one who believes) 
kafiy 


(one who is ungrateful; an ingrate, a disbeliever) 

It will be interesting to note that this alone is able to give us a hint (albeit of 
course a very vague one) as to what kind of man a fësiq is, even if we have no 
previous knowledge of the meaning of the word. Since, on the one hand, it is 
opposed to mu’min, and stands, on the other, on the same footing as kãfir, the 
word fäsiq must denote some detestable property of man with regard to religious 
matters, and presumably a man characterized by a peculiar attitude of enmity 
against God. If that is right or wrong we shall see in a later chapter. Here I shall 
content myself with remarking that in al-Baidawi’s opinion fãsiq is substantially 
the same as kãfir; only, fas¢q is a particularly obstinate type of k&fzr (al-mutamarrid 


fi al-kufr). 


(4) As a special sub-class of (3) I should like to mention fourthly the case in which 
the semantic structure of an obsure word X is cleared up in terms of its negative 
form, not-X. The attempt, it may be argued, at explaining the meaning of X in 
terms of its negation is mostly doomed to failure; it does not appear in fact to con- 
tribute much towards furthering our knowledge about X itself, for not-X may be 
logically anything whatsoever outside X. Fortunately, however, this does not apply 
to those cases where the field of reference is narrowly limited, that is, where the 
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number of the possible referents is not very great. When the topic for discussion 
is a kind of flower which can either be red or blue, the very fact of being told 
that a particular specimen is not-red is enough to give the hearer much positive 
information about it. And this is almost always true of moral vocabulary in any 
language. In point of fact, in the limited field of reference of moral evaluation, 
knowledge about not-X tends to prove a very effective means of determining the 
semantic category of X itself. To know what types of conduct are generally refer- 
red to by the expression “This is not good, is as much important for the semanticist 
as to know what types of conduct are generally called ‘good’. 

The verb istakbara is one of the most important terms of negative evaluation 
in the Koran. Roughly it means ‘to be big with pride’, ‘act haughtily and scornful- 
ly’, and is used to refer to a characteristic feature of the R&fir ‘disbeliever’ In the 
following example this verb appears in its negative form and describes from behind, 
so to speak, the conduct of one who behaves ‘haughtily’. 


Only those believe in Our signs [i.e. revelations] who, when they 
are reminded of them, fall down prostrate and celebrate loudly the 
praise of their Lord, and never get puffed up with pride. 

(XXXIIL 15) 


What line of conduct do ‘those who are mot haughty’ adopt? How do they ac- 
tually behave when they find themselves face to face with divine signs? To know 
something positive and concrete about this is to know many things about the na- 
ture of that special kind of haughtiness which is designated by the word éstakbara., 


(5) We call a ‘semantic field’ any set of patterned semantic relations between 
certain words of a language. A very simple exemple of this is provided in English 
by the peculiar relationship holding between ‘wind’ and ‘to blow’. In every language 
we encounter such semantic ‘clusters’ of words. A word rarely stands aloof from 
others and maintains its existence all alone; on the contrary, words mainifest every- 
where a very marked tendency to combine with certain other words in the contexts 
of occurrence, Every word has, as it were, its own choice of companions, so much 
so that the entire vocabulary of a language forms an extremely tangled web of 
semantic groupings. To disentangle it constitutes one of the important tasks of a 
semanticist. So, from his standpoint, any passage is semantically significant that 
contributes in some way or other towards determining the bounds of a field of 
meaning, Thus in the Koran the verb ¢ftar@[y ] (‘to invent’, ‘forge’) most frequent- 
ly takes as its grammatical ‘object’ the noun kadhib (a ‘lie’), thus forming a well- 
nigh inseparable group. To this group comes to join the word zël¿m whose basic 
meaning I have discussed earlier. In fact the expression ‘Who does more wrong 
— or, who is more unjust —— (azglam) than he who forges (iftera[y]) against 
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God a lie (kadhiban)?' is one of the set phrases of our Scripture. We can establish 
in this way that the three words ¿ftarã[ y] —— kadhib —— zëlëm form in the Koran 
a peculiar group of combination, a semantic field in the sense just expounded. 


(6) Very often the rhetorical device of parallelism reveals the existence of a se- 
mantic relaionship between two or more words. It is widely known that in Biblical 
Hebrew and particularly in Classical Chinese, parallelism in poetic style furnishes 
not infrequently the key to the meanings of many words which would otherwise 
remain obscure. This is by no means the case to the same degree in the Koran. 
And yet there are a number of passages where parallelism helps to bring out a 
particular aspect of some semantic field. In Surah XXIX, for instance, we see the 
following two sentences appearing side by side. 


And none denies Our signs save the kdfir. (v. 46) 
And none denies Our signs save the zam, (v. 48) 


The parallelism of construction is in itself ample proof of the fact that kafi 
(‘misbeliever’) and z&lim (‘wrong-doer’) are semantic equals one of another in so 
far at least as the act of refusing to believe in divine signs is concerned. To this 
group of kafir and zélim we can add one more member ——-fdsig — if we hap- 
pen to take notice of another instance of parallelism which is found in Surah V. 


Whoso judges not by that which God has sent down: such are Rdfir. 
(v. 48) 
Whoso judges not by that which God has sent down: such are zdlim. 
(v. 49) 
Whoso judges not by that which God has sent down: such are faszq. 
(v. 51) 


Here the three words kĝ&fir, zãlim, and fãsiq, which must by now be all familiar 
to the reader, are put semantically on a par with one another in respect to the act 
of giving judgment according to what God has revealed. Thus it will be evident 
that these words define a specific phase of a wider semantic field, that of ‘unbelief’, 
whose fundamental features will occupy us in a later chapter. 


(7) As one might expect, all the key ethical terms in the Koran are generally 
used in contexts of deep religious import. Sometimes, however, we find even with- 
in the bounds of the Koran some of the ethical terms used in non-religious con- 
texts, thus revealing the purely secular aspects of their meanings. These cases 
naturally furnish the semanticist with extremely valuable material for advancing 
his studies in the semantic structure of the words concerned. In point of fact we 
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have already seen an example of this in the process of analyzing the word jah. 
(See the first example taken from Surah XII, p. 27). Generally speaking the Surah 
XII —— the ‘Chapter of Joseph’ —— is semantically of particular interest in that 
it provides us with many good examples of this kind of secular use of words. I 
shall give here another example from another Surah. The word in question is 
again Ré&fir. 


And he said, ‘Did we not bring thee up amongst us as a child? 
And didst thou not dwell amongst us for many years of thy life? 
And yet tnou didst do the deed which thou didst. Thou art of the 


ungrateful (#afirina) !’ (XXVI, 17-18) 
This is said by Pharaoh to Moses — i.e. in a patently non-religious context of 
meaning — when the latter has slayed an Egyptian subject of the former. Noth- 


ing indeed throws such a clear light on the basic element of ‘ingratitude’ on which, 
as we saw earlier, the whole semantic category of the root KFR is founded. 


Chapter V 
THE FUNDAMENTAL MORAL ATTITUDE OF MUHAMMAD (I) 


—— The Pessimistic Conception of Earthly Life —— 


The purpose of this and the following chapters is to give an account of the 
general spiritual background against which the inner drama of Muhammad was 
unfolded and to bring out thereby the truly characteristic features of the principle 
that underlies all the ethical teachings of the Koran. It is desirable that this should 
be examined with some thoroughness at this stage in order that we might be able 
to view our problems in their proper historic perspective. 

Perhaps the most conspicuous point to note in the process of the development 
of moral ideas in ancient Arabia is the fact that Muhammad proclaimed a moral- 
ity that was based on a definite theoretical principle. This is to say that the 
rules of conduct and the standards of evaluation he enjoined upon the believers 
were capable of a rational justification in the sense that they were all liable to 
be explained in terms of some higher ‘principles, albeit of course within the strict 
bounds of a monotheistic belief. To be sure, there principles may also be said to 
be in the last analysis irrational inasmuch as they are based, not on Reason, but on 
Belief, but they are not so in the sense that they resist all atempt of theoretical 
justification. So far as our knowledge from: historical records goes this was 
indeed an unprecedented event among the Arabs of the Peninsula. For the first 
time in history, it seems, they were given a reliable theoretical standard and a body 
of practical rules by which to distinguish between right and wrong, between what 
is good to do and what is bad. 

By this I should not be taken as wishing to maintain that in pre-Islamic times 
there was no distinction known between ‘good’ and ‘bad’, or ‘right’ and ‘wrong’. 
On the contrary, a careful perusal of a document like the famous ‘Book of Songs’ 
(Kitab al-Aghdni) will at once convince anyone that the pagan Arabs were in 
reality even richly endowed with an acute sense of morality. Even the so-called 
‘free children of the desert’ had their own meticulous rules of conduct, by the 
standard of which any action, whether personal or tribal, could be judged to be 
right or wrong, good or bad, as the case may be, Only their ‘good’ and ‘bad’, 
‘right?’ and ‘wrong’ lacked a consistent, theoretical basis. They could hardly be 
justified except by a useless tautology of the type ‘X is good because it is good’. 
Besides, these ethical properties were as a matter of actual fact often quite power- 
less to regulate the conduct of man in time of crisis when tribal interest was at 
stake, as the well-known maxim of the desert bears witness: ‘Help your brother (i. e. 
fellow-tribesman) whether he is being wronged or wronging others’, 
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The ultimate and sole principle —- if ‘principle’ it is —— of moral judgment a- 
mong them was an essentially irrational one based on tribal tradition. The only 
form of argumentation they could, and were in fact willing to use in ethical 
mattere was this: X is good (or right) because we found our fathers and fore- 
fathers doing it, | 


When it is said to them [i.e the pagans], ‘Follow that which 
God has sent, ‘they reply, ‘Nay, we will follow what we found our 
ancestors doing.’ What, even if their ancestors were all ignorant 
folk erring away from the true path? (Surah II, 165 and passim), 


They [i.e. pagans] argue, ‘Lo! we found our ancestors holding 
fast to a creed, and we are guided by their footprints’, Just in 
the same way We never sent before thee [Muhammad] any warn- 
er to any city, but that the people thereof who lived in luxury 
said, ‘we found our ancestors holding fast to a creed, and we are 
following their footprints” Ask them, ‘What, even if I bring you 
what will give you better guidance than that you found your 
ancestors clinging to? But they will only say, ‘Nay, we in what 
you were sent with do disbelieve !’ (XLII, 20-23) 


Now this typeof argumentation naturally implies on its negative side that eve- 
rything is bad (or wrong) in their eyes, that would involve in any respect a break 
with the existing social order, that, in other words, would shake and damage in 
however slight a manner the prestige of the customs inherited from their tribal 
ancestors. And such was precisely the nature of the moral reform which Mu- 
hammad inaugurated, The principle of morality which he so energetically cham- 
pioned had its origin in his glowing belief in the one and only God, in whose 
eye all the customs and traditions of the tribes could never be anything more 
than insignificant worldly affairs having nothing ‘sacred’ about them. It was only 
natural that this thought led Muhammad to a radical break with the very fun- 
damental assumptions underlying the moral ideas of the pagan Arabs. 


From among the various features that characterize the spirit of the age of 
Jahiliyyah, I would like to draw attention to the two following as being of par- 
ticular relevance to the purpose of this chapter: its worldliness and tribalism. 

The sober realism characterizing in a very peculiar way the Bedouin world-view 
is now well-known among. those who are interested in the nature of Arab culture. 
It is connected most intimately with the dry climate of the land. Indeed, it has 
something which evokes in our minds the vivid touch ‘of the arid sands of the 
desert. At all events it is a fact that a strange lack of imagination has stamped 
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its mark on everything that may ke recognized as purely Arabic. To this type 
of unimaginative and realistic mind this present. world with a myriad of its col- 
ors and forms is the only world that exists. Nothing is more removed from it 
than a belief-in eternal life, the life to come. There can be no existence beyond 
the limits of this world. 


They assert, ‘There is our life in this present world; we die, we 
live, and naught destroys us but Fate’ (XLV, 23) 


They assert, ‘There is only our life in this present world; we shall 
never be raised,’ (VI, 29) 


Here the monotheisn of Muhammad came inevitably into a serious conflict with 
the old pagan conception of existence. The divine message he brought to his 
countrymen about the resurrection and the world to come provoked everywhere 
scorn and derision. 


They say, ‘What, when we are dead and have become dust and 
bones, shall we then be possibly raised? A promise like this we 
and our ancestors have been given before. These are all mere 
fantastic old tales.’ (XXIII, 84-85) 


The këfiy say, ‘This is indeed a wondrous thing! What? when 
we are dead and have become dust? That would indeed be a 
long way to return!’ (L, 2-3) 


The kafir say, ‘Hey! Shall we show you a [strange] fellow who 
will assure you that, after you have been utterly torn pieces, -you 
shall then be created anew? (XXXIV, 7) 


To be sure, even the pagan Bedouin knew and made much use of the. word 
khulid meaning like ‘eternity’ or ‘eternal existence’. but, alas, to their realistic 
-—— all too realistic—— minds that could hardly reach beyond the horizon of the 
immediately present ; khuléd should also be something of this world. The ‘eternity’ 
of which there is much taik in pre-Islamic poetry, and which undoubtedly consti- 
tuted one of the most serious human problems of the day among the pagan Arabs, 
meant primarily an eternal life on this very earth. A glance at the literary works 
they left makes it abundantly clear that they were aware that all the treasures 
amassed and all the deeds done would be ultimately meaningless and vain if there 
could not be found something which wouid confer immortality to the whole life 
of this world. Some such principle of immortality, mukhlid-—lit. an ‘eternilizer’ 
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——Hthey sought for everywhere. But it was of course so much labor lost. With 
biting sarcasm the Koran speaks of ‘everyone...... who gathers wealth and counts 
it over as if his wealth could eternalize him’ (CIV, 1-3). And the poet al-A'sha 
says ‘Never, never think that riches can make their possessor immortal.’ 

It will be highly interesting to notice that this bitter consciousness of the ab- 
solute impossibility of finding eternity in this world was at once the final dead- 
end into which heathenism drove itself and the very starting point from which 
Islam took its ascending course. Indeed, Jahiliyyah and Islam unite on the rec- 
ognition of the evanescence of human life. The dark mood of pessimism and 
despair arising from tne consciousness of the essential vanity of life is common 
to both pre-Islamic poetry and the Surahs of the Sacred Book. Every reader of 
the Koran knows that this is a theme of incessant recurrence on the lips of Mu- 
hammad. 


The life of this present world is naught but a play and a pastime 
(Surah XLVII, 38) 


Know that the life of this present world is naught but a play and 
pastime, an outward show, and vainglory among you, and a rival- 
ry in wealth and children. All this is like vegetation after rain, 
whose growth rejoices the kĝfiír; then it withers away and thou 
seest it become sere and yellow; then it becomes straw ~-=- Thus 
the life of this world is but an illusion of joy. (LVII, 19-20) 


This pessimistic conception of earthly life has nothing in itself to differentiate 
it from that expressed by the poets. Throughout the whole of pre-Islamic poetry 
there runs exactly the same note of pessimism. It is, we might say, the natural 
basic mood of the literature of the Jahiliyyah. Their works resound with bitter 
cries of despair at the emptiness of human life. Thus, to give one typical example 
out a number, ‘Abid b. al-Abras says (No. IX, in Charles Lyall’s insuperable trans- 
lation): 


I pondered on thoughts of my people, the kind ones who dwelt at 
Malhub, and my heart was sore for them, overwhelmed with ` 
sorrow ; (1) 


And as remembrance filled me, the tears streamed ceaselessly like 
a water-runnel watering the seed-plots of one who has come to 


decay. (3) 


Yea, many the tent from whose chambers the scent of musk floated 
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forth, have I entered, mayhap in secret, mayhap as an open woo- 
er; (4) 


And many the songstress whose voice the wine had rendered hoarse, 
who sings to the strings stretched over a hollow curved lyre, (5) 


Have I listened to with companions, all men of noble race, who 
count themselves bound without stint to all seeking help. (6) 


And now all these things are gone, and I am left to mourn — nay, 
what man on earth is there whose hopes are never belied? (8) 


Thou seest a man ever yearn and pine for length of life: but 
what is long life’s sum but a burden of grief and pain? (16) 
(Diwaén, ed. and tr. By Charles Lyall, P. 31) 


In the poem No. I of the Diwan the same old poet, after giving a detailed picture 
of the desolation that has spread over the place of his youthful memories goes 
on to moralize on the vanity of all earthly things and concludes: ‘All that is 
pleasant must be snatched away, and every one that gathers spoil is spoiled in 
turn (14); Men as long as he lives is a self-deceiver: length of life is but increase 
of trouble (24)? (ibid. p. 19) | 

Thus in the recognition of the vanity, emptiness, and ephemerality of earthly 
life Islam and Jahiliyyah evidently stand on a common ground. And yet the con- 
clusions they draw from this are poles apart. For the Jahiliyyah, as I noted above, 
did not and would not know anything beyond the world of present existence, 
whereas Islam was a religion that was precisely founded on a glowing: belief in 
the life to come. The pivotal point of Muhammad’s message lies decidedly and 
uniquely in the hereafter. And. once we recognize, and believe in, the existence 
of the world to come, failure in the attempt at seeking out khuldd (‘eternity’) in 
this world need no more drive us into the depths of despair. So the khulid which 
presented such an awful, insoluble problem to the men of the Jahiliyyah, is now 
transposed without any difficulty to somewhere beyond the horizon of existence. 


Nay, but you prefer the life of the present world, when in reality 
the world to come is far superior and everlasting. (LXXXVII, 16-17) 


This world is transitory and vain, Islam teaches, so you must. never count upon 
it; if you really desire to obtain immortality and enjoy eternal bliss you should 
at once adopt the principle of otherworldliness. All is vain in this world, the 
Jahiliyyah preaches, and nothing is to be found beyond it, so you must enjoy your 
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ephemeral life to the utmost limit of its capacity. Hedonism is the only possible 
conclusion for the worldly-minded people of the Jahiliyyah. The following two 
verses from the famous Ode of Tarafah reveal better than anything else the re- 
lation that existed in their minds between the impossibility of seeking out khuliid 
in this world and the principle of hedonism. 


Well now, thou who censurest me because I attend the turmoils of 
war and because I cease not to pursue pleasures, canst thou then 
eternalize my existence? But since thou art unable to defend me 
from death, pray allow me to forestall it with what wealth I pos- 
sess. (Tarafah, Mu‘allagah, 56-57, Aug. Arnold’s edition, p. 54). 


Pre-Islamic poetry is studded with hymns of voluptuous pleasures and enjoyments. 
In another passage (v. 46-51) of the Ode just mentioned the poet Tarafah says: 


Seek me in the assembly of my people, and you will find me there. 
Hunt me in the taverns, and you will surely capture me there. (46) 


Come to me in early morning, I shall fill you a cup of wine to 
the brim. If you decline, then decline as you like and be of good 
cheer. (47) 


My boon companions are youths white as stars. And at eventide 
a singing-girl comes to us in robes striped and saffron-colored. (49) 


Wide is the opening at her bosoms, delicately soft her nakedness 
When the fingers of my companions touch it and caress. (50) 


When we say, ‘Pray let us hear a song; she begins gently to 
sing, with a voluptuous languidness, in a voice subdued. (51) 


I would like to mention here the habit of winebibbing in the heathen period, 
as something which shows particularly well to what extent this principle of carpe 
diem exercised an active influence on the moral phase of the Jahili life. 

It is a well-known fact that for the men of the Jahiliyyah wine was a source 
of highest pleasure. It was in their eyes one of the surpreme gifts of fortune. 
The man of the Jahiliyyah were mostly winebibbers; they indulged in it habit- 
ually; they made it even their real boast and a point of honor to be able to 
indulge themselves freely with wine, for that was considered an unmistkable 
evidence of a ‘ganerous nature’ or ‘nobleness’ (karam), which constituted one of 
the personal virtues most highly prized by the Arabs in pagan days. 
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I am karim, one who remains soaked in drink all his life. If we 
die tomorrow you will know which of us is the thirsty fellow. 
(Tarafah, Mu‘allagah, (63, p. 56) 


Great was the number of those who ruined themselves by dissipation on account 
of wine, for, as ‘Abid says in one of his poems (VIII, 3). ‘High was the price of 
wine, and great was the gain of the merchants’. In Poem No. VII (v. 17-18) 
he also says: 


We bid up the price of all old wine, 
strong and fragrant, whiles we are sober; 
And we hold of no account, in pursuit of its delights, 
The mass of our inherited wealth, when we are drunken. 
i (Tr. by Charles Lyall) 


And Labid b. Rabi‘ah, another famous poet of the Jahiliyyah who lived long 
enough to die as a Muslim, had chanted in his springtide days the praises of the 
delight of wine-drinking. Here is a passage from his greatest Ode Mu'allaqah, in 
which he addresses his sweetheart Nawãr (v. 57-61). 


Ah, thou hast no idea how many serene nights of joyous merry- 
making and mirthful cheer, 

I have passed in convivial gatherings; how I have frequented the 
hoisted flag of the wine-merchant when the price of wine was 
dear ; 

How I purchase wine at a high price in skin bags old and black, 
or, sometimes, in jugs smeared with pitch, whose seals I break ; 

How I take pleasure in quaffing qure wine in the morn, holding 
close a girl while her nimble fingers touch the strings of her lute ; 

How often I rise before the cock to take my own morning draught 
and to take a second draught when the sleepers do awake. 


Tarafah, to whom reference has been repeatedly made, was a representative man 
of this type. In v. 53-54 of the above-quoted great Ode, he describes the hapless 
fate which has put an end to all his enjoyments ; 


Thus I went on drinking wine, and pursuing the pleasures of life, 
selling, dissipating both my own earnings and my patrimony, 
Until at last the whole tribe deserted me, and here I am left all 
alone like a dirty mangy camel. 
According to an old tradition, the famous poet al-A'sha set out for Muhammad 
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with a firm intention to become a Muslim, On his way a pagan friend met him and 
asked him what was the matter. The poet told him that he was going to the Pro- 
phet to accept Islam. On being told that Islam prohibited fornication, he declared 
that it did not matter to him at all. When, however, his friend said, ‘Ah, but do 
you know that Muhammad prohibits wine?’ he said, ‘That is a thing I cannot 
give up so easily: Well, in that case I will go back and drink heavily for a whole 
year and after that return and accept Islam’. So he went, and died in the very 
year, so that he never came back to the Prophet. (Ibn Ishaq op. cit. I, 256). 

Now it was precisely in the midst of such a thoughtless generation that Mu- 
hammad arose to proclaim the new belief in the future life and the final judgment. 
He saw around him nothing but levity, worldliness, aud pleasure-seeking. 


They only pursue pleasures of the life of this present world, when, 
in reality, the whole life of this world is naught but transient 
enjoyment compared with the future life. (Surah XIII, 26) 


The life of this world is naught but a play and a pastime ; surely 
the next abode is better far for those who are godfearing. What, 
have you then no sense? (VI, 32) 


For the godless and frivolous generation whcm this world’s life has completely 
deceived, it is, on the contrary, religion that is but a play and a pastime (VI, 69, 
VIII 48). The determining mood of ‘the spiritual situation of the Jahiliyyah, is 
at least in the mind of Muhammad——that of jovity and complete indifference to 
the serious matters of religion. At these careless people who are now laughing, 
jesting, and playing Muhammad throws the ‘good tidings’ of the approaching tor- 
ments of Hell. The calamitous Day of Judgment is threateningly near. And on 
that day the godless will have to pay dear for their thoughtlessness in this world, 


On the day when those who disbelieve (KFR) shall be exposed to 
the Fire [of Hell]: ‘you dissipated your good things in your earthly 
life and you enjoyed them to the full; wherefore this day you are 
rewarded with the torment of ignominy, for that you were big 
with pride in the earth without the right, and also for that you 
indulged in immorality and a dissolute life. (XLVI, 19) 


Lo! This is a man who once lived among his family joyfully. 
Verily it never occurred to him that he should return to God. 
(LXXXIV, 13-14) 
In view of this state of affairs, the basic attitude of man in this present world 
should be, from Muhammad’s point of view, not the desperate sort of hedonism 
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which we have just encountered among the pre-Islamic Arabs, but fear and abso- 
lute earnestness. The fear of God, a shuddering awe before the Lord of the Day 
of Judgment, must act as the determining motive of all conducts of the religious 
man, nay, rather it must determine the whole human existence itself. The proof 
of a man’s being genuinely noble (karim) of character and personality should not 
be sought in the direction of audacity in mundane affairs. The real karim is not 
a man who dares to squander impulsively and thoughtlessly all the riches in his 
hand without stopping to think for a moment that he may be thereby driven to 
utter misery and ruin. The real kavim is he who lives with great moral ear- 
nestness, being ever conscious of the approaching day of the horrible catastroph. 

It is extremely significant that the peculiar nature of Islamic faith lent a char- 
acteristic stamp to the semantic category of karim. Here we have an interesting 
case of an important term of moral evaluaton in ancient Arabia being given an 
entirely new meaning, that of ‘fear’. This means, in other words, a complete inner 
transformation of the ethical value of man. 


Surely the noblest [akvam, the snperlative form of karim] of you 
all in the sight of God is one who is feeling the greatest fear 
among you. Verily God knows everything, He is aware of every- 
thing. (XLIX, 13) 


We can hardly overemphasize the revolutionary nature of this attempt of seman- 
tic re-evaluation applied to an old moral word which was itself ‘honorable’ and 
‘noble’, so to speak. Already in the day of the Jahiliyyah karim was a word whose 
meaning covered an extemely wide range. But no one before Muhammad could 
have thought of attaching the element of ‘fear’ to its semantc constitution. For, 
as we shall see, the emotion of fear represented in the eyes of the Jahilis the most 
despicable quality possible in man. In the days when reckless audacity and bravery 
were counted among the highest virtues, it would never have occurred to anyone to 
understand the word karim in terms of something suggesting timidity and cowardice. 
It would have made practically no difference whether the object of the ‘trembling 
fear’ be God or a human enemy. Even women gave a coward the cold shoulder. 
Thus Hind, daughter of ‘Utbah, who, together with other women of the tribe ac- 
companied the troops of her tribe, rose up when they came within sight of the enemy, 
took a tambourine, and beating it behind the men to stir them up, sang: 


Advance, advance, and we will embrace you 
spreading soft rugs beneath you ; 
But if you prove cowards, we will 
abandon you, and will care for you no more. 
(Ibn Ishaq, II, 562) 
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Of course it should be kept in mind here that the emotion of ‘fear’? meant for 
Muhammad far more than being afraid of punishement. As Tor Andrae pointed 
out years ago (Mohammed, Sein Leben und Sein Glaube 1932, Ch. III), the deep 
ethico-religious value of the fear of God, the Lord of the Day of Judgment, is 
largely due to the fact that it cannot but arouse in the mind of the believer a 
clear consciousness of the tremendous seriousness of life and thus incite him to 
moral earnestness and responsibility. Act always as if you were standing at this 
very moment before the Divine presence, before the judgementseat of Allah on 
the Day of the great Reckoning —— this was the first of the cardinal rules of 
conduct which Muhammad laid down in the earliest period of his prophetic career, 
But all this would bš utterly impossible and absurd where there was no faith in 
the world to come. Fear could only become a principle of religion and ethics on 
the basis of a monotheistic belief such as was proclaimed by Muhammad. For 
further details of the problems of ‘fear’ and kavim, I would refer the reader to 
the next chapter where ‘semantic transpositions’ of the ethical terms will specifi- 
cally be discussed, 


Chapter VI 
THE FUNDAMENTAL MORAL ATTITUDE OF MUHAMMAD (IL) 


—— The Spirit of Tribal Solidarity —— 


We shall turn next to the problem of tribalism, We may begin by remarking 
that the social structure of pre-Islamic Arabia was essentially tribal. It has often 
been pointed out by various writers on Arabia that the life-blood of pagan ethics 
was the feeling of solidarity existing between all the members of the tribe. The 
tribe, or its sub-class clan, was for the pre-Islamic Arabs not only the sole unit and 
basis of social life; but it represented first and foremost the highest principle of 
conduct, evolving a comprehensive pattern for the whole of life, both individual 
and public alike. Tribal spirit was no doubt the fountainhead of all cardinal moral 
ideas on which Arab society was built. To respect the bond of kinship by blood 
more than anything else in the world, and to act for the glory of the tribe — 
this was by common consent a sacred duty imposed on every man, i. e. every in- 
dividual member of the group. | 

Nothing expresses better and more tersely the deep, irrational nature of this 
sentiment of tribal connection than a verse of Duraid ibn Simmah which Nichoison 
cites in his Literary History of the Arabs, (p. 83): ‘I am of Ghaziyyah: if she be. 
in error, then [ will err; And if Ghaziyyah: be guided right, I go right with her!’ 
This illustrates remarkably well how tribal solidarity dictated the actions of the hea- 
then Arab, and how he had to obey through foul and fair the categorical imperative 
of tribalism. As R. Dozy renarked (Histoire des Musulmans d'Espagne, t. I p. 7), ‘this 
limitless and unshakable attachment, which is called ‘asabzyyah, that a pagan Arab 
feels for his fellow-tribesmen, this absolute devotion to the interests, prosperity, 
glory, and honor of the community into which he was born and in which he will 
die —— this not in any way a sentiment like our patriotism, which would appear 
to a fiery Bedouin too lukewarm. It is a violent and terrible passion. It is at the 
same time the first and most sacred duty of all duties; it is the real religion of 
the desert.’ Even if there is some exageration in this last statement, yet it remains 
true that ‘asabiyyah was incomparably far stronger and more influential than the 
pagan religion of the desert, which never rose above the level of primitive polydae- 
monism and which, by the time of Muhammad, was showing signs of degenerating 
more and more into sheer magic. | 

Of course, as a matter of actual fact, this rule of tribal solidarity, as every other 
rule of conduct, was sometimes transgressed. Sporadically there appeared, even in 
the desert, persons whose individuality was too strong and too marked to remain 
always loyal to the tribal cause. Such a person naturally tended to produce trouble 
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by his reckless deeds inside and outside the tribe and might even involve his tribal 
*brothers' into the bloodiest kind of warfare, for in pagan days a man’s whole 
tribe or clan had to assume the responsibility for his disgraceful doings. In such 
a case the only way open to the tribe for evading all responsibility for him is to 
proclaim him as having been formally disowned, whereby he becomes an ‘outlaw’ 
(khali). A large number of such homeless outlaws appear to have been roaming the 
desert in the days of the Jahiliyyah. Here is a song of such vagabondage, a poem 
by ‘Urwah ibn al-‘Absi: 


God’s curse on the poor vagabond who under cover of night 
roams about slaughter-places in search of heads of bones. 
At even-tide he lies down exhausted, to awake the morrow still drowsy, 
shaking off wearily the gravel from his side covered with dust. 
But this wretched vagabond —— the breadth of his face glows 
like the flame of a shooting star blazing in the darkness. 
Towering over the neighborhood, striking his enemies with horror, 
All people curse him between the tents, as losers curse their unlucky lot. 
Even when they live far from his haunts, they never relax their guard 
against his coming nigh, as a family looking out for one whom they love. 
(al-Hamdasah, I, Cairo ed. 1295 A. H., p. 219-220) 


If wecan judge from the poets, it even did happen not infrequently that actual 
experience taught these tribesmen a better wisdom: Often, says a poet, the roaming 
Stranger (z@zih) proves a near friend, and the nearest kinsman is cut off to become 
a stranger (‘Abid. b. al-Abras, Diwan I, 22). 

But taken all in all, these cases were all anomalies and were certainly in a small 
minority. And the life of these homeless outlaws was, as might be expected in desert 
conditions, always on the brink of death either from natural causes or by the hand 
of human enemy. For it is almost a commonplace that, without a high degree of 
solidarity, there can be hardly any hope of facing with success the fierce struggle 
for survival under the climatic and social conditions of the desert. Even those 
strangers who were formally adopted among a tribe, and who consequently were 
in a position far better than the outlaws, were often hard put to it only because 
they were ‘outsiders.’ Such an adopted member of the tribe was called zanim, It 
is extremely significant in this connection that this word developed a very marked 
secondary meaning of ‘base,’ ‘ignoble; and ‘a man of an evil character.’ So much 
so that Ibn Ishq felt himself obliged to make a particular remark, concerning a 
passage from the Koran (Surah LXVIII, 10-13) where this word appears, to the ef- 
fect that zamim here is not used in the sense of a man of ignoble birth (1é-‘azbin 
fi nasabi-hi), because it is not for God to insult the pedigree of anyone, but it 
is usej'in its original sense of a stranger adopted among a people. As pagan 
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poet al-Khatim al-Tamimi said, a zanim was a useless, superfluous addition 
to the body of the tribe, and anyone who dared to exhibit preference for such an 
‘addition’ over his kinsmen by blood was sure to arouse a furious storm of reproach 
in the tribe. It was from exactly the same motive that those of the Arab tribes 
in Medina, who fervently took the side of Muhammad incurred stinging reproaches 
from the opposite camp. This feeling of indignation has found a genuine expression 
in the following verses of ‘Asma b. Marw4n (Ibn Ishaq, II, 995): 


O how I despise you, sons of Malik and an-Nabit, 
and you, tribes of ‘Auf and sons of Khazraj! 

You have obeyed an outsider coming from afar, 
belonging not to Murad nor to Madhhij! 


Thus the social structure of the Jahiliyyah was essentially tribal in the sense that 
the ideal of the tribe was the Alpha and Omega of human existence. The bond 
of kinship by blood, the burning sense of honor born from the all-importance of 
blood relation, which required that a man should take the side of his tribal brothers. 
regardless of whether they be right or wrong, love of one’s own tribe, black and 
bitter scorn of the outsiders these furnished the final yardsticks by which people 
of the Jahillyyah measured personal value. There appears to have been practically: 
no supra-tribal standard of good in pagan days: 

It is of supreme importance for the right estimation of Muhammad’s religious 
movement to realize that it was just in such circumstance that he declared the defi- 
nite superiority of religious relationship over the ties of blood. His was indeed 
a daring attempt to establish an entirely new community on the basis of a common 
faith in the one and only God, whose members, as Gustave Grunebaum has put it, 
were kin by faith rather than by blood. According to Grunebaum (Islam, p. 31), 
the most effective factor in attracting men to Islam was, apart from the religious 
truths contained in the message of Muhammad, its ability to serve as a point of 
crystallization for a novel sociopolitical unity. But it had to overcome a huge amount 
of difficulties before it could begin to function as such a center of crystallization. 

Abti Jahl, a sworn enemy of Muhmmad, is reported to have described him once 
as ‘one who more than anyone else has cut the bond of kinship by blood and wrought 
that which is scandalous,’ And tribal bard of Meccan Quraish, al-Harith ibn Hishim 
said after the battle of Badr in praise of those slain on the battle-field fighting 
against Muhammad and his allies: 


They were slain as noble warriors, they did not sell their tribe 
to side with aliens who are no kith and kin of theirs. 

But you sold your own tribe when Ghassan became your true friends 
in place of us [Quraish]; what a scandalous act it was! 
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An act of treason, a glaring crime, a cutting of the ties of kinship! 
Your injustice all men endowed with reason will perceive. 
(Ibn Ishaq, I, 519) 


Tt is interesting to notice that politically Muhammad himself profited to not a slight 
extent from the existence of the rule of tribal solidarity even in the city community 
of Mecca, particularly during the first years of his prophetic activity. For, as 
Montgomery Watt has pointed out in his admirable work on Muhammad at Mecca 
(I, 3), it was largely due to the fervor of ‘asabiyyah shown by the powerful sub- 
division of Quraish, Banti Hashim, who were there ready to protect him at any 
moment, that he could continue preaching in Mecca despite the indignation against 
him of the leading circles of Quraish. The Prophet, according to orthodox tradition, 
belonged by birth to this illustrious family of Mecca, being one of the grandsons 
of Hashim. 

And yet, Muhammad made a daring attempt to abolish the principle of tribal 
solidarity and to replace it by that of monotheistic faith which would make possible 
a new organization of society with a wholly ritualized way of life as a manifestation 
of the eternal order here on the earth. It is clear that this revolution — for ‘revo- 
lution’ it certainly was ——was prompted at first by a purely religious motive, though 
as time went on the principle of kinship by faith began to assume more and more 
a rich political coloring. 

But that as it may, it is a fact that Muhammad ordained a new type of brother- 
hood based on faith between all the members of his community and declared that 
henceforward this brotherhood was to be regarded closer and stronger than the bond 
of kinship by blood. For the purpose of this study it is particularly important to 
remark that the motive of Muhammad’s abrogation of the age-old rule of ‘asabzyyah 
may be traced ultimately to his terrifying eschatological vision of the Last Day. 
For on that day, all blood relationships that are now so much prized, will turn 
utterly meaningless and useless. 


But when the trumpet-sound [ushering in the Judgment] shall come, 
on the day when a man shall flee from his brother, his mother, 

his father, his spouse, and his sons, every man among them on 
that day shall have no time to care for others. (LXXX, 33-37) 


Thou shalt never find a people who believe in God and the Last day 
loving anyone who opposes God and His Apostle, even though it 
be their own fathers, their sons, their brothers, or their fellow- 
tribesmen. | (LVII, 22) 


It is not for the Prophet and those who believe to ask pardon for 
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the polytheists, even though they be the nearest in blood, now that 
it has been made clear to them that these are destined for Hell. 
Abraham did ask pardon for his father, but that was only because 
he had to fulfil a promise he had made. So once it became clear 
to him that he [i. e. his father] was an enemy of God, he formally 
declared that he had nothing to do with the latter’s doing. 

| (IX, 114-115) 


However, even Muhammad could not displace at one stroke the standard of tribal 
ethics based on the natural tie of the kindred, and age-old tribal feuds were car- 
ried over far into the ages after the promulgation of Islam. We saw in the last 
chapter how the rival tribes of Aus and Khazraj in Medina lived in a precarious 
sort of unity after they had become friends and brothers by faith under Muhammad. 

Abii Qais, a well-known ascetic who adopted Islam after the Apostle migrated to 
Medina, said: 


Sever not, my sons, the ties of kinship. 
Be magnanimous to your kindred though they be narrow of mind. 
(Ibn Ishaq, I, 347) 


The feeling of tribal solidarity tended to control a man’s actions towards his. 
kinsmen even when they joined the banner of his enemy, a phenomenon that oc- 
curred very frequently in Arabia after the rise of Islam. Speaking of the Prophet’s 
companions who had fled from Mecca for refuge with the king of Abyssinia, and 
trying to calm down an angry friend who was going to resort to violent measure 
in order to ‘uproot all these fellows,’ a ‘godfearing’ person said, ‘Don’t do such a 
thing. They are related to us by blood even though they are now on the opposite 
side” (zbid, I, 220). On the day of Uhud, ‘Ali who was in charge of the standard 
of the Muslims and Abt Sa'd who carried the banner of the pagans fought in single 
combat and the former smote the latter down on the ground. But he refrained 
from giving him the finishing stroke. When asked later why he did not do so, he 
replied, ‘The bond of blood kinship it was that made me faint-hearted at the last 
moment.’ (zbzd, Il, 547 according to Ibn Hisham). 

So Muhammad, when he migrated to Medina, tried at first to establish, in accord- 
ance with his newly proclaimed principle, a supertribal unity of all believers, and 
declared that the Muhajirin (i. e. those who had shared from the very begining in 
his hardship and fled with him from Mecca) and the Ansfr (i.e. those who newly 
became Muslims in Medina) should regard themselves as ‘brothers’ in religion, and 
that this brotherhood should abrogate all the ancient customs and rules of blood 
kinship. Believers should be friends of believers, and disbelievers of disbelievers, 
regardless of all relationships by blood and ancestry; if not, ‘there would arise in 
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the land an irreparable moral corruption.’ For all this, tribal feuds were carried 
on before his very eyes as in pagan days, if not of course to the same extent, and 
in the course of time he had to make some concessions. Surah XXXII, 6 of the 
Koran is recognized by the old commentators as a record of a concession of this kind. 


The Prophet is closer to the believers than their selves, and his 
wives are their mothers. But those who have kinship by blood 
are closer to one another in the Book of God than the believers 
[who are not kindred] and the Muhajirin. Nevertheless ycu have 
to behave with kindness towards your companions. 


The key to this passage seems to lie in the denotatum of the phrase ‘the Book 
of God’. The commentators are in agreement that it refers to the right of inheri- 
tance. If this interpretation is admitted, then the meaning of the passage as a 
whole would amount to this: those who are related by the bond of blood are closer 
to one another so far as inheritance is concerned. And this verse would naturally 
abrogate the rule of strict brotherhood between all Muslisms, whether kindred or 
strangers. Thus we see in Islam——through the history of the development of 
Islam —— old tribal interests often cutting across religious relationships. 

On the other hand, Arabia in that age of transition exhibits certain remarkable 
features which point to the opposite direction as regards the spirit of conservative 
tribalism. There were, about the time of Muhammad, clear signs of a weakening 
of the tribal or clan kinship and a growing tendency to a certain individualism. 
Montgomery Watt in his above-mentioned book (p. 19, 25) has made a very inter- 
esting remark that the growing awareness of the problem of personal immortality 
— khultiid — which I have approached from another angle in the last chapter, 
marks the breakdown of what he has aptly called ‘tribal humanism’ as a vital 
religious force; for, he says, the problem of the cessation of a man is in the last 
analysis the problem of the ultimate destiny of the individual as distinguished from, 
and opposed to the subsistence of the tribe. He also argues that this growth of 
individualism at the cost of tribal spirit was probably fostered by the circumastances 
of commercial life in Mecca. In this center of mercantile life, he maintains, it was 
natural that financial and material interest fostered individualism and began to` 
exercise a strong influence on the social life of the day as a new possible basis of 
community (p. 72). If these arguments are valid, we might perhaps safely say that. 
there was then hovering in the alr, so to speak, a presage of a new age with new 
ideals of life, and. that Muhammad took this opportunity for creating a religio- 
political organization of society by providing a means of passage from ‘tribal human- 
ism’ to ‘individual humanism.’ 


I have given in the foregoing what might seem a rather lengthy description of 
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the tribal spirit in the Jahiliyyah. My ultimate purpose has been thereby to furnish 
an appropriate background which will bring out by contrast the truly characteristic 
features of the Islamic moral ideas. I shall begin with the problem of the locus 
of moral virtues. It will be clear that in a social pattern where the tribal ethos 
was the only possible principle of unity by which to preserve a balance and good 
order among the people, aH the noble qualities were considered to reside not so 
much in the individual members of the tribe as in the tribe itself, We are now ac- 
customed to think of moral virtues as personal qualities inherent in the individual. 
This was not the case with the pagan Arabs. For them moral virtues were rather 
precious communal possessions inherited from fathers and forefathers. A man’s 
honor or glory (majd) always came to him as an inheritance. within the tribe. He 
felt himself charged with the sacred duty to transmit it unharmed, or even greatly 
‘increased, to his posterity. 


We inherited our glory from our fathers, 
Lo!, it has grown in our hands to a lofty height. 
(Muhšfir ibn Abi ‘Amr, apud Ibn Ishaq I, 96) 


In such a social system personal values cannot be thought of apart from the no- 
bility of the tribe to which one belongs. Noble ancestry is the unmistakable warrant 
guaranteeing the excellence of a man. Hence it comes that the pagan poetry is 
full of boastings of the ancestral virtues of one’s own tribe. Thus Abii Talib says in 
praise of Quraish (bid, I, 180): 


If we are to value all men, you are a jewel, 
You preserve people noble and excellent, 
With an honorable lineage, with no stain of mixture. 


The glorious deeds of the tribe are respectfully handed down by word of mouth 
from father to son, and as they are thus transmitted from generation to generation 
they go on increasing like a snowball. These from what is designated by the word 
“hasab, which may approximately rendered by ‘ancestral honor.’ Every noble tribe 
has its own hasab to boast of. Hasab is the final yardstick by which the value of 
a tribe -— and consequently the personal excellence of every member of the tribe. 
—— is measured. Viewed from a somewhat different standpoint the kasab may be 
said to represent the only possible guide to moral conduct in the tribal pattern of 
society. For every individual member of the tribe sees in the glorious kasab left 
by his fathers a body of the highest ideals, a perfect model of behavior to be imi- 
tated in all circumstances of life. It tends to govern all his actions, and conversely, 
all his actions are judged right or wrong by the unique standard it offers. Thus 
it constitutes for him an unwritten code of laws. 
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He belongs to a tribe whose fathers have laid down 
for them a way of life. 
Every folk has its own traditional way of life, 
every folk has its objects of imitation. 
(Labid, Mu‘allagah, v. 81, p.117) 


A way of life or code of law of this kind, as the reverse side, so to speak, of 
ancestral honor, was called sunnah. We now see why sunnah was held in so high 
esteem in ancient Arabia, why there was even something ‘sacred’ about it. 

That this peculiar pagan passion for kasab continued to exist with almost unabated 
vigor even in later years of Islam is shown by many occurrences. The most inter- 
esting of them all is perhaps the rise of Shu‘ibiyyah in the early Abbasid period. 
Here we see the old intertribal antagonism transformed into a grand-scale opposition 
between the Arabs and the non-Arabs among the Muslims. The Shu'ibiyyah was 
a sect who claimed a complete equality of all Muslims, irrespective of race, nation- 
ality and lineage. Their contention, according to Iqd al-Farid by Ibn ‘Abd Rabbihi, 
amounts to this: the Prophet forbade Muslims to boast about one’s ancestors; and 
yet, the Arabs still do not cease to pride themselves on their noble lineage and 
keep on looking down upon the non-Arabs with the characteristic haughtiness of 
the Jahiliyyah; but when it comes to that, we can establish logically and factually 
that we have in reality better grounds for boasting. 

The Shu'übiyyah could quote in support of this argument the famous words of the 
Prophet, which he is said to have uttered in his Farewell Pilgrimage: ‘O men, verily 
God has eradicated from your minds the sense of honor and the inflated pride in 
ancestry, which are both peculiar to the people of the Jahiliyyah. You have all 
sprung from the common stock of Adam, and Adam sprang from dust.’ 

This point of basic importance for the right understanding of Muhammad’s position 
in ethical matters, If he dared to deny all value to ancestral honor despite such 
a deep-rooted ardent attachment of the Arabian aristocracy for it, it was solely 
because he firmly believed that all this was groundless vainglory, an empty illusion 
created by the outward show of earthly world, and that it would never stand the ` 
divine test on the Day of Judgement. On that terrible day, when every person 
will be called out from the grave and will have to stand naked before the judgement- 
seat, nothing will count among his merits except his personal faith and his good 
works which he has done in the world from purely religious motives. 


Whosoever desires honor [or glory, ‘tzzah] [should know that true] 
honor belongs wholly to God. To Him ascend good words; and 


all pious deeds, He lifts them up. (QXXV, ID 


Reference was already made in another connection to Surah XLIX, 130 where: 
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we read: ‘Surely the noblest ——- the most karim —— of you all in the sight of 
God is one who is feeling the greatest fear among you, and J pointed out the 
noteworthiness of this passage as an example of redefinition by Muhammad of one 
of the key ethical terms in Old Arabic. (See page 47). Now from the point of view 
of this chapter we may make another important observation concerning the same 
passage. It is this: Muhammad’s position as represented by these words collides 
head-on with the old ideal of the Jahiliyyah in two points; namely, first, that it 
places the locus of personal qualities in the individual as distinguished from the 
tribe and that, secondly, it introduces an element of weakness or humbleness into 
the notion of virtue. The first point has been already discussed. So I shali turn 
_ to the problem of weakness or humbleness as an essential element of the Islamic 
idea of moral virtue. The problem has two different but closely related aspects; 
one is social, the other spiritual. | 

We have already seen that the principie of tribal solidarity among the pagan. 
Arabs owed the greater part of its vital force and authority to the sentiment of 
pride arising from the consciousness of one’s belonging to a noble stock. Noble 
blood in one’s veins was the first necessary prerequisite of one’s being capable to 
develop noble personal qualities. If tribal solidarity could work in the days of 
Jahiliyyah as the effective religion of the Arabs, it was after all a religion of the 
aristocracy. The weak and poor, the baseborn, people of no descent, the slaves. 
— in a word, the proletariat were allowed to have no share in this religion. 

Muhammad, on the contrary, stresses from the very outset the universal grace: 
and goodness of Allah. The awful Lord of the Last Day is at the same time the 
most merciful and the most compassionate God, who makes no distinction at all 
between rich and poor, the powerful and the uninfluential. In the presence of this 
God, all men are equal, irrespective of the distinctions of rank and lineage. Nay, 
He even prefers the weak and insignificant to the arrogant aristocrats. ‘O most 
Merciful’, so Muhammad prays, ‘Thou art indeed the Lord of the oppressed. Thou 
art my Lord!’ (Ibn Ishaq, I 280). It is easy to see that this involves, on the part 
of the believers, the moral duty of treating the poor and weak with utmost tender- 
ness. The Koran is replete with commands and injunctions that are immediate 
manifestations of this spirit. 


All things God has given as spoils of war to His Apostle from the 
people of the cities belongs to God, and His Apostle, and the near 
kinsfolk, the orphans, the poor and wayfares, so that wealth should 
not become an exclusive possession of the rich of you. Whatever 
the Apostle gives you, take, and whatever he forbids you, abstain. 
And fear God. (LIX, 7) 


Those who do not honor orphans and refuse even a small kindness to the poor 
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and needy are not simple niggards. The cause lies much deeper than that. The 
characteristic mercilessness. of their attitude originates in their kufr, their lack of 
gratitude to God for His grace and goodness, They behave niggardly because 
they are at heart incorrigible Rafirs. 


Hast thou observed him who cries lies to the Judgement? He it is 
that repels the orphan, and urges not the feeding of the poor. So 
woe to those who pray [i. e. as a matter of outward form as if they 
were Muslim3] but are in truth heedless of their own prayers; woe 
to those who make a show (of belief] yet refuse to show kindness. 

(CVI, 1-7) 


In the following passage such conducts of the #ëfír are made more directly the 
object of a severe reprimand: 


Nay, but you show not any tenderness to the orphan, you urge not 
the feeding of the poor. You devour the inheritance [of the de- 
fenceless|] with unbounded greed; you love wealth with a blazing 
love. (LXXXIX, 18-21) 


Muhammad, with his usual candidness, goes so far as to relate in the Koran how 
he himself was once severely rebuked by God for his merciless conduct towards a 
poor blind man. The Surah in which this event is related carries a significant title 
of ‘Frowning’, One day, a certain blind man, Ibn Umm Maktüm by name, came to 
Muhammad while he was talking with some of the leading personalities of Quraish, 
and began to put questions importunately about the creeds of Islam. Muhammad, 
annoyed at the interruption, turned away from him with a frown. Immediately 
a divine revelation is sent down to reprimand him for his tendency towards doing 
despite in such a way to the insignificant men while being ready at all times to 
attend respectfully to the wealthy and powerful. 


He (i.e. Muhammad] made a grimace and flatly turned his back, 
for that the blind man came to him. But who knows? Perchance 
he [i. e. the blind man] too may make a pure Muslim [lit. will purify 
himself], or may come to remember [i. e. be awakened religiously] 
and be profited by the reminder. But as for him who is rich and 
powerful, to him dost thou [Muhammad] attend {with care and 
respect, though at bottom thou art not concerned, whether he will 
purify himself or not. But as for him who comes to thee in ear- 


nest and in fear, to him thou payest no attention. 
(LXXX, 1-10) 
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In a number of other passages God admonishes Muhammad in a more mild, and 
sometimes even coaxing tone not to despise and reject the poor ones; after all it 
is they, if anybody, that may turn out to be most receptive to the teaching of 
meekness and self-surrender. 


Lose not thy patience with those who call upon their Lord morning 
and evening, craving His countenance, Let not thine eyes be turned 
away from these people, desiring the gorgeous pomp of this present 
world. (XVIII, 27) 


In Surah XCII, 6-11, God addresses His Apostle and tells him not to oppress. 
orphans and drive away beggars mercilessly. The tone here, be it noted, is ex- 
tremely intimate. 


Did He not find thee an orphan and give thee shelter? 
Did He not find thee erring, and guide thee? 

Did He not find thee poor, and give thee wealth? 
Therefore the orphan, opress him not. 

Therefore the beggar, rate him not. 


It is noteworthy that in this passage a very pesona] fact about Muhammad’s un- 
happy childhood is particularly evoked to remind him that he has always been the 
Object of His special care and protection, and that this is made the reason why 
Muhammad should act towards the poor and needy with kidnness, Translated into 
more general terms, this would mean that man should show tenderness and merci- 
fulness because Allah Himself is the merciful, gracious, and infinitely loving God.. 
Human goodness is the counterpart — though of course it cannot be anything more: 
than an incomparably poor and imperfect counterpart — of divine goodness. In 
Surah XXVIII, 77, it is expressly stated: 


Be thou kind and good [aksin from HSN] even as God has been good to 
thee. 


It is very important to keep this point in mind, because for the matter of shelter- 
ing weak ones and providing the needs of orphan children, the Jahiliyyah too could 
“boast of having produced many examples of extravagant generosity, as we shall 
presently see in the follwing chapter. Outwardly, the Jahili mind shows signs of 
being even far more liberal and charitable than the Muslim mind, Only the under- 
lying motives are completely different. | 

Thus it comes about that the element of weakness, meekness, or humbleness, 
as the human counterpart of the benevolence of God, is made the very pivotal point. 
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of Islamic ethics. Most, though not all, of the recognized moral duties of Islam derive 
in fact from this pious benevolence. Kindness is enjoined upon the believers on every 
possible occasion. Kindness should be the governing principle of all human relations 
in society as wall asin family. Thus one should be humble and tender towards one’s 
parents, and treat them always well. 


Thy Lord has decreed that you should not serve none save Him, 
and that you should be kind and good to parents, if one or both 
of them attain an advanced age in your house. Say not to them 
‘Fie !’ neither rate them, but speak to them words of respect. Lower 
unto them the wing of humblieness out of tenderness, and say, ‘My 
Lord, have mercy upon them even as they reared me when Í was 
a little child.’ (XVII, 24-25) 


We have enjoined upon man kindness towards his parents. His 
mother bore him with pain, and with pain did she give birth to him; 
it took thirty months for his bearing and his weaning. (XLVI,14) 


The mitigating policy adopted by Muhammad towards the age-old custom of the 
blood-vengeance of paganism was another obvious manifestation of the same principle. 
It is well-known that blood-vengeance was a supreme law of the desert, connected 
most closely with the Arab idea of ‘honor’. Persistence in seeking revenge was an 
essential constituent of the conception of muruwwah, or the highest moral ideal of 
the Bedouin, of which I have given a summary explanation in an earlier chapter ; 
it was regarded in the Jahiliyyah as an important ‘virtue’ of man. Nicholson has 
tried to give a vivid representation of the true Arab feeling of vengeance by saying 
that ‘it was a tormenting thirst which nothing would quench except blood, a disease 
of honor which might be described as madness’ (op. cif. p. 93). It was so deep- 
rooted in the soul of the pagan Arabs that even Muhammad could not extirpate 
the custom all at once. But he attempted at least to calm down this raging madness 
by imposing upon it some strict restrictions. Hence the ordinance that only the 
person of the culprit himself is liable to the justice of the vendetta; that only one 
life can be taken, a freeman for a freeman, a slave for a slave, and a woman for 
a woman, and that, moreover, it would be better for the kinsmen of the murdered 
man to accept a blood-wit and settle the matter in a peaceful way. (See Surah II, 
173-174), 

There is, something much more noteworthy with regard to the act of vengeance. 
In Islam, we see the locus of the right of taking vengeance quietly transposed from 
the human to the divine hands. In the days of the Jahiliyyah, bloody vengeance 
was always sought by a man upon a man; vengeance was carried out within the 
bounds of humanity, on the strictly human level. In Islam, the direction of vengeance 
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became vertical; or rather, a new vertical direction made its appearance and began 
to run across the horizontal line. God was declared to be the supreme Avenger of 
all evils and wrongs that were being done on the earth, It stands patent from a 
number of Koranic passage (cf. XV, 79; XXX, 46; XLIV, 15) that the chastisement 
of Hell was represented as the divine act of retaliation on an infinitely grand scale. 
And in Surah XIV, 48, and XXXIX, 38, Allah is called the mighty ‘Lord of Venge- 
.ance’ (dhë intiqadmin). Since, then, there is God who ‘never wrongs anybody’ and is 
‘aware of all that men do’, and who promises to take vengeance on those who have 
done any wrong, what can be better policy for man to follow than to submit all 
these matters to Allah’s divine will? Though in practice the problem of vengeance 
was still studded with all sorts of difficulties, theoretically at least the conclusion 
was clear and simple: here too, benevolence and love should be made the guiding 
principle of human conduct, 

All this is another way of saying that the principle of kilm was adopted by 
Muhammad definitely as the central point of the Islamic moral system. In Chapter 
IV we have seen that kilm is an Arabic equivalent of the Greek ataraxia, a freedom 
of the soul from all violent passions, the virtue of reining one’s passionate nature 
from being moved and stirred up on the smallest provocation. 


The [true] servants of the Merciful God are they who walk on the 
earth quietly and gently; and who, when the jGhil address them, 
reply ‘Peace!’ (XXV, 64) 


The demand to adopt the principle of kilm and to make every active endeavor 
to live up to its highest ideal must have been felt particularly harsh by the pagan 
Arabs born with an extremely passionate and irascible nature. So in fact this way 
of life is compared in the Koran to the most difficult place of ascent of a mountain- 
road, ‘agabah. But we are told at the same time that it is those who have overcome 
all its difficulties that are to become the ‘companions of the Right’ on the Last Day: 
the companions of the Right, that is, those who will be ranged on the right-hand side 
on the Day of Judgment to go to Paradise and enjoy its everlasting bliss, while 
the ‘companions of the Left’ are those destined for the eternal torment of Fire. 


What is the meaning of the Steep Ascent? It is to set free slaves, 
or to give food on the day of famine to an orphan who is akin, 
or a poor man reduced to beggary. And then it is to become of 
those who believe and encourage each other to patience, and en- 
courage each other to. acts of kindness. (XC, 13-18) 


So much for the social side of the problem of pious benevolence. Turning now 
to the second of its aspects as distinguished above, the spiritual, we may begin by 
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remarking that here again the principle of humbleness collides head-on with the 
‘unyielding spirit of the desert Arabs, the sense of honor, the fierce arrogance, that 
hamiyyat al-jahiliyyah which, as we have seen in some detail in Chap. IV, is so 
characteristic of the Bedouin mind. 

Islam, as its name itself suggests, insists first and foremost on the absolute neces- 
sity of humble submission to God. Muslim means literally a ‘submitter’, he who has 
submitted himself and surrendered his heart and mind to Allah’s divine will. A total 
voluntary self-surrender is the basic characteristic and the first condition of Islamic 
piety. It need not surprise us if this aroused in a peculiar manner the ‘pique of 
Jahiliyyah’. Humbleness, patience, trembling fear, avoidance of ostentation — all 
these cardinal virtues of a Muslim must have appeared to the mind of a truculent 
pagan Arab as nothing but manifestations of inborn baseness. 


When it is said to such a man ‘Fear God,’ then the sense of honor 
(“izzah [Li e. hamiyyat al-jdhiliyyah as al-Baidawi remarks]) takes 
him to sin. So Hell is enough for him. How evil a couch it will bet 

(II, 202) 


We have already seen above how Muhammad made ‘fear’ tagwda[y] the very basic 
mood of his religion. The most fitting definition of the true believer is ‘one who 
trembles in fear before God.” ʻO men! fear your Lord!’ (XXII, D. ʻO you who believe! 
fear God. Let every soul look to what it has sent on for the morrow. And fear God. 
Verily, God is well aware of all you are doing’. (LIX, 18). And it is also said: 
‘The flesh and blood of the sacrificial offerings reach not God; it is fear only that 
reaches Him from you. (XXII, 38) It is easy to see that in these contexts ‘fear’ is 
almost synonymous with ‘faith’ or ‘devotion’. 

Another aspect of this basic mood of fear is represented by ‘submission’, the 
humble, servile submission to God, to which reference has just been made. 


They assert, ‘None shall enter Paradise unless he be a Jew or a 
Christian.” This is nothing but their heart’s desire. Say thou, 
‘Then bring your proof, if what you say is true.’ Nay, but whoso- 
ever submits his face (i.e. his whole self] to God and shows kind- 
ness [to his neighbors], he shall have his reward from his Lord. 
(II, 105-106) 


The same is true of the absolute reliance which any believer who is at all worthy of 
the name is expected is to place upon the goodness of God. The attitude of maintain- 
ing unshakable reliance (tawakkul) whatever may happen is one of the fundamental 
properties of a true Muslim. | 
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Say, ‘Naught shall befall us save’that which God has decreed for 
us. He is our Protector. Upon God let the believers rely’. (IX, 51) 


Verily, the final decision is only with God. Upon Him do I rely, 
and upon Him let all rely who would rely. (XII, 67) 


Upon God let the believers rely. And why should we not place 
reliance upon God when He has shown us the ways to follow? We 
will surely endure with patience whatever hurt you do us. Upon 
God let all rely who would rely. (XIV, 14-15) 


Upon God do you rely if you are believers. (V, 26) 


The last-quoted passage from the Koran brings out most clearly and tersely the 
semantic relationship between ‘reliance’ tawakkul and ‘belief’ imdn. In just the same 
way the following example reveals the close interconnection between ‘fear’ taqwda[y] 
and ‘humble-mindedness’ zkhbat. 


Give good tidings unto the humble-minded whose hearts, whenever 
God is mentioned, tremble with fear: (XXII, 35-36) 


Here the word actually used for ‘fear’ is not taqwa@[y], but the verb wajzla which 
denotes intense dread or extreme fear. As for the ‘humble-mindedness’, the word 
used in this passage is mukhbit, the adjectival-participial form of zkhbadt. There are 
a number of other terms expressing nearly the same thing. The root KH-SH-* is 
one of the commonest. Here I give two examples of its use, whose general contex- 
tual situations bring out admirably well what kind of human character and what 
type of conduct are considered most deserving of the adjective ‘humble’. 


Seek help patiently and in prayer. Verily, this will appear extremely 
difficult save to the humble-minded (khdéshi*) who are well aware 
that they shall meet their Lord [on the Day of Judgment], and 
that unto Him they are all going back. (II, 42) 


You may believe it [i.e. the Koran], or believe not. Those who 
were given the knowledge before this, whenever it is recited to them, 
fall down prostrate upon their beards, and say, ‘Glory be to our Lord! 
Verily, the promise of our Lord will come to pass. And so they 
fall down prostrate upon their beards weeping the while, and it 
makes them humble-hearted ever more. (XVII, 108-109) 
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Another important word for humbleness is tadarru’. The example which follows 
is of particular significance for our.purpose in that it puts this word in sharp con- 
trast with its antithesis and throws thereby a revealing light on the structure of its 
semantic category. 


We have sent [Apostles] unto peoples before thee, and seized them 
with distress and hardship, in order that they might be humble 
(yatadarra‘tina). Ah, if only they had been humble when Our might 
came upon them! But their hearts became [the more] hardened, 
and Satan embellished to their minds what they were doing. 

(VI, 42-43) 


‘His heart becomes (or is) hard’ is a standing expression in the Koran used to 
denote the peculiar mental attitude of the këfiy, which I have referred to several 
times. This is certain from other evidences as we shall see in a later chapter deal- 
ing with the problem of kufr. So we have here a very significant formula of se- 
mantic antithesis: ‘humbleness’ (¢adarvru‘) ——‘ungratefulness’ (kufr). And since, as 
we know, ingratitude is the essential mark of unbelief, we obtain in conclusion a 
formula of equivalence: ‘belief’ =‘humbleness’. 

It is hignly important to remark in this connection that the Koran employs con- 
stantly the verb istakbara in describing the usual attitude of the pagan Arabs 
towards the evangelistic preaching of Muhammad. Istakbara is a verb derived from 
the root KBR ‘big’ and means something like ‘to consider one’s self big’, ‘to be 
haughty, insolent, or arrogant’. I have already referred to the negative side, so to 
speak, of its semantic structure in Chap. IV (See page 36). And much more will 
be said in a later context. Here it must suffice to note that Islam and Jahiliyyah 
stood at antipodes with each other concerning the principle of submission and hum- 
bleness as a fundamental way of life. As a matter of fact all the Islamic virtues 
deriving from this principle are the exact opposites of the cardinal virtues which 
the Arabs of the desert were so proud of. 

Indeed, submission is the last thing a pagan Arab might be expected to do. As 
a poet said: | 


We refuse to all men submission to their leading 
till we lead them ourselves, yea, without reins! 
(‘Abid ibn al-Abras, Diw. IV, 20, tr. Lyall). 


And he will stubbornly refuse to change this attitude even in the presence of 
God. For, to his mind accustomed to the lukewarm and half-hearted worship of 
idols, a god, after all, is not and cannot be an absolute being, absolutely superior 
to human beings. 
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As for the virtue of ‘humble-mindedness’, it goes without saying that it is nothing 
but an unmistakable evidence of base-mindedness. Only those who are base-born 
and of a mean despicable nature can be humble. 

‘Reliance’ is held highly valuable in desert conditions; only it is not such sub- 
missive reliance on a superior being as Muhammad preaches, but a more human 
kind of reliance subsisting among the members of the tribe, and, in particular, 
reliance on one’s self. Self-reliance is a mark of a noble nature. It is basic spiritual 
attitude which manifests itself in all-phases of human conduct. It is designated by 
¿staghnë[ y]. This word derives from a root meaning ‘free from want’ and is used 
to denote the attitude of a man who considers himself absolutely free in all his 
doings, who stands completely independent, or dependent only upon himself. Such 
an excess of self-confidence, viewed from the standpoint of Muhammad’s monothe- 
istic religion, represents a glaring case of insolence and presumptuousness because 
it implies ultimately the denying of the fact of man’s creatureliness, The Koran 
emphasizes repeatedly that the only One who has the full right to take pride in being 
self-reliant or independent in the true sense is God. But to this point we shall have 
occasion to return later on. 


Chapter VII 
PAGAN MORAL IDEAS IN ISLAMIC DRESS 


Hitherto it has been my constant endeavor to bring to light the basic antagonism 
that exists between Islam and Jahiliyyah regarding the fundamental principles of 
life. We would do a grave injustice, however, to the people of the Jahiliyyah and 
even to the position of Muhammad himself if we supposed that Muhammad denied 
and rejected without discrimination all the moral ideals of pre-Islamic Arabia as 
essentially incompatible with his monotheistic faith. There is clearly recognizable 
a certain continuity between the Koranic outlook and the old Arab world- -view, as 
much as there is a wide cleavage between them. This is particularly noticeable 
in the sphere of ethical qualities. In this chapter we shall deal with this aspect 
of the problem. 

“Jt is true that in many important respects Muhammad broke completely with the 
old paganism, but it is, we should not forget, no less true that in spite of his bitter 
attacks on the pagans and their idolatrous customs, he adopted and revived in a 
new form suited to the needs of the day many if not most of the outstanding 
virtues of paganism. Perhaps, as Montgomery Watt has emphasized (in the above- 
cited book, p. 74-75), we have to bring to mind here the antithesis that was sharp- 
ening day after day between the nomadic virtue of muruwwah ‘manliness’ and the 
mercantile ideal of the rich Meccans and the too obvious degeneration that the 
nomadic virtue had to suffer in the hands of the wealthy merchants of the city. 
‘The conduct of the rich Meccans would have been looked on as dishonorable in the 
desert, but there was nothing in the atmosphere of Mecca to make them feel a- 
shamed.’ In this respect we might perhaps speak of the moral aspect of Muham- 
mad’s movement even as a restoration of some of the old Bedouin ideals. 

As one might expect, the pious Muslims of later ages have left many idealized 
pictures of Muhammad in high evaluation of the personality of their Prophet. 
Upon reading most of them we get a very strange impression; we feel as if we 
had before our eyes, not Muhammad, but a genuine hero of the Arabian desert. 
Curiously enough, the personal characteristics attributed to Muhammad in the 
books of apostolic tradition are quite in line with the old nomadic ideals of man 
that we find so highly praised in the works of pre-Islamic poets. Take for example 
the following description of Muhammad by Ali b. Talib, given by Ibn Hisham in 
the Sirah (I, 266): ‘He was of all men the most open-handed, most stout-hearted, 
most truthful of tongue, most loyal in the keeping of his trusts, most sereine of 
mind, and the noblest in friendly intercourse. Those who saw him for the first 
time feared him, but those who got acquainted with him loved him. Indeed, a 
man like him I have never seen’. No one will be surprised at all if it is said that 
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here is a picture of the ideal hero of the desert. 

Be that as it may, it is a fact that we encounter in Islam many of the moral 
ideals of the desert in a new garment. We have already seen (Chap. IV) that the 
highest ethical ideal of the Jahiliyyah was muruwwah, and that it included such 
various virtues as generosity, bravery and courage, patience, trustworthiness, 
truthfulness. In fact, to all these virtues the Muslims are exhorted very earnestly 
in the Koran. What is much more important to note, however, is that Muhammad 
did not revive or restore these nomadic virtues as he had found them among the 
Bedouin. In adopting them and assimilating them into the system of his moral 
teachings, he gave them a special twist, so to speak; he purified them in his own 
way to make them fresh and more suited to the main tenets of his religion, and 
succeeded in letting their energy flow into certain channels which he had prepared. 
Linguistically the same thing may be expressed by saying that with the advent of 
Islam some of the key ethical terms of the Jahiliyyah underwent a specific trans- 
formation. | 

Of the semantic categories of these words some became thereby considerably 
expanded, some were narrowed down; and again there were some that were de- 
veloped in entirely new directions. In any case, with Muhammad the old muruwwah 
was made to abandon all its harmful excesses and to assume a more civilized form. 
It began to work as a new moral energy in the midst of the growing community 
of the Muslims, And undoubtedly this has given a very specific coloring to Islamic 
ethical culture. | 


I Generosity (jd, karam etc) 


We shall begin with the virtue of liberal-mindedness or generosity, to which 
reference was often made in the foregoing pages. It is quite natural that under 
desert conditions the spirit of charity and generosity should be given so high a 
place in the list of noble qualities. In the desert, where even the basic material 
necessities are very scarce, acts of hospitality and helpfulness are beyond any doubt 
a necessary aspect of the struggle for existence. But there is someting more than 
that. We may observe first of all the fact that generosity in the mind of the 
pagan Arab was closely connected with the Jahili conception of honor. As a great 

poet of the Jahiliyyah, Zuhair ibn Abt Sulmã, said: 


Whoever makes of generosity a shield for his personal honor makes 
it grow. But whoever neglects to guard himself from blame, will 
be blamed. (Mu'‘allaqah, 51, p. 86) 


Acts of generosity were held as a proof of genuine nobility. And the more extra- 
vagant and impulsive an act of generosity was, the more it aroused admiration. 
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With the pagan Arabs charity was not simply a natural manifestation of the feeling 
of tribal solidarity, for very often it did extend beyond the members of one’s own 
tribe to the strangers who happened to be there. Nor was it always dictated by 
the motive of benevolence and kindness. It was first and foremost an act of chival- 
ry. A man who could make a royal display of his generosity was a true dandy of 
the desert. Generosity in this sense: was a master-passion of the Arab. It was not 
so much a ‘virtue’ asa blind, irresistible impulse that was deeply rooted in the Arab 
heart. We may profitably recall at this point the fact already referred to, that the 
pre-Islamic poets used to boast of their habit of excessive wine-drinking as a mark 
of a genuinely generous nature, that is, as a mark of nobility. A man of noble 
nature, so they sang, should not care for the morrow. The true meaning of this 
is that he should do acts of liberality for. the sake of the joy of playing the dandy. 
And, to inspire the greatest degree of admiration in the minds of the onlookers, 
not to speak of the guests themselves, the liberality should naturally go to the 
extreme of thoughtless prodigality. Hatim of Tayy? was acknowledgedly a perfect 
embodiment of the Bedouin ideal of generosity, of whom many half-legendary 
stories have been handed down to us by tradition. We should remember in this 
connection that the adjective karim is just the word in Old Arabic for such a com- 
bination of the ideas of lavish generosity and nobility, Karim, in other words, is 
a man who is acknowledged by everyboody as ‘noble’ just because he shows him- 
self in his doings to be of an extremely liberal nature. We have already seen 
how Muhammad dealt a blow to the semantic category of this adjective by re- 
defining it forcibly interms of fear and piety. 

Basically the position adopted by Muhammad agrees with the outlook of the 
pagan Arabs in that it, too, places a high value upon charity. For him, no less 
than for a Jahili, generosity represented an important virtue. The sole fact that. 
he made it the economic basis of his new religio-political community goes to show 
clearly how high it stood in his estimation. Besides, in itself the nomadic ideal 
of generosity contained nothing offensive to, and incompatible with the central 
tenets of the Islamic faith. 


I am not a man who lurks about fearfully among the hills. 
I am here ready to help, whenever people call for my charity. 


So the poet Tarafa said (Mu‘allaqah, 45). ‘Fearfully’, that is, through fear of 
guests who might come to his tent expecting hospitalities. Nothing prevents such 
an attitude from being honorable and praiseworthy in the eyes of the Muslims. 
In fact, we see the famous panegyrist of Muhammad, the poet Hassan ibn Thabit, 
describing him in an encomium as a man who ‘is lavishly generous with his pos- 
sessions, whether inherited or newly gained, even in times of hardship when an 
admittedly liberal man would hesitate to give of his wealth.’ 
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Only there is a fundamental difference between the two positions. ` The difference 
lies in this, that Muhammad denied all value to acts of. generósity originating in 
the desire to make a show.of it. Dandyism or chivalry for its own sake was in 
his view nothing but a Satanic passion. What is important is not the act of gen- 
erosity, but the motive underlying it. All acts of generosity are absolutely value- 
less that come from the source of vainglory and pride. 


O believers, you must not make your charity vain by grudging and 
making disagreeable remarks, as one who expends of his wealth 
simply for the pleasure of an ostentatious display, and not from his 
belief in God and the Last Day. Such a man may be compared to 
a smooth stone covered with soil; a rainstorm smites it and leaves 
it smooth and bare. Though they have amassed great wealth, they 
can make naught out of that, for God guides not the k@fir people. 

(II, 255) 


It follows that although generosity zs a virtue, it ceases to be a virtue and be- 
comes even positively a vice if it goes to the length of wastefulness. A prodigal 
is formally declared a Devil’s brother: 


Give the kinsman his due, and the poor, and the wayfarer. But 
never waste in sheer waste, for those who squander are brothers 
of Satan, and Satan is ever ungrateful (këfir) to his Lord. 

(XVII, 28-29) 


Niggardliness is of course dishonorable, it is admittedly a moral defect or a vice. 
But the excess of lavishness is no less a dishonorable moral defect. Keep always 
to the happy medium——this is the rule of conduct that must control the conduct 
of the believers in matters concerning private property. 


Keep not they hand fettered to thy neck, nor yet spread it out 
too widespread, lest thou shouldst become an object of reproach or 
Stripped naked. Lo, thy Lord spreads out His provision to whom- 
soever He will or again straitens it as He will. (XVII, 31-32) 


The true servants of the Merciful God are...... those who, when 
they spend, are neither prodigal nor miserly, but who ever take 
the constant mean between the two. (XXV, 67) 


In order that generosity might become a genuine Islamic virtue, it must first of 
all be deprived of the reckless, thoughtless nature it used to disclose in the days 
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of Jahiliyyah. One who goes to the length of slaughtering on the,spur- of the 
moment or, worse still, merely for display, all his camels without stopping a moment 
to think that his act may reduce him and his family to misery and perdition on 
the morrow~——-such a one may very well have been a model of muruwwah in the 
Jahiliyyah, but is no longer to be considered a man of true generosity. A man 
of true generosity is he who ‘expends his wealth in God’s way’, that is, from a 
pious motive. And being founded on piety, it must be something well-controlled 
and restrained. Generosity in Islam is something essentially different from the 
boastful and excessive charity which the pagan Arabs were so much fond of. 

Thus the duty of almsgiving was offered to the Muslims as the most suitable 
mold into which they might pour their natural generosity without being led into 
the Satanic vice of haughtiness and extravagance. Almsgiving provided in this 
way a new outlet for the old instinct of generosity that was deeply rooted in the 
Arab soul, but it was so calculated, at the same time, as to work as a powerful 
regulator of its excessive energy. 

As is well-known, in the Muslim empire after the Prophet’s death, almsgiving 
developed rapidly into a legalized income-tax known under the name of zakĝt. 
But there is evidence that this development was already in process during his 
lifetime. And yet, in the Koran itself we find no precise indication as to how and 
how much alms should be paid. The believers are strongly exhorted to almsgiving 
as an act of pious benevolence; it still belongs to the sphere of personal ethics 
rather than that of social duties; it is a religious duty. It should be noted in this 
connection that those verses in which almsgiving is enjoined upon the believers—— 
and which, by the way, are extremely numerous—— contain almost always some 
reference to ‘faith’ as its ultimate living source and ‘eschatological reward’ as its 
final result. 


Believe in God and His Apostle, and expend [i.e. give alms] of that 
which He has given you in inheritance. Those of you who believe 
and give alms, for them there shall be a mighty reward. (LVII, 7) 


Those who expend their wealth in God’s way may be compared to 
a grain that sprouts seven ears, in every ear a hundred grains. 
God will increase for whom He pleases. For God embraces all and 
knows everything. Those who expend their wealth in God's way, 
and then follow not up what they exended with grudging and the 
making of disagreeable remarks, those shall have their wage with 
their Lord, and no fear shall come upon them, neither shall they 
grieve. (II, 263-264) 


From some passages of the Koran we gather that there were people, particularly 
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among the Arabs of the desert, who, though outwardly good Muslims, regarded the 
alms they gave as a sort of fine-money (maghram) or compulsory donation, whereas 
the Muslims worthy of the name should regard all that they expended in alms as 
a means of approaching God. 


Of the Bedouin there are some who regard what they expend [in 
the way of God] as a forced donation, and wait [in secret] a turn 
of fortune against you (i.e. the Muslims]. Against them shall be 
the turn of evil fortune, for God hears all and knows all. 

Again of the Bedouin there are some who believe in God andthe 
Last Day, and take what they expend for a means of approach to 
God and to the prayers of the Apostle. And so it really is a means 
of approach. (IX, 99-100) 


But even here, even in the way of God, thoughtless extravagance is to be avoided. 
Almsgiving is a religious duty imposed on every Muslim, but to give out all one 
has too liberally and thoughtlessly untill one is cast by one’s own hands into perdi- 
tion is neither more no less than to fall back into the godless folly of the Jahiliyyah. 
The following passage from Surah II ‘is best understood, I think, as referring to 
this point, though according to the old commentaries it is capable of being explained 
in several other ways. 


Expend your wealth in God’s way, but cast not yourselves by your 
own hands into perdition [i.e. “by squandering it thoughtlessly so 
as to endanger your own livelihood’——al-Baidawi]. Try to do 
good (aksnit) (i.e. your aim in expending in alms should be solely 
-to do an act of kindness, and not to make a show of extravagant 
liberality], for God loves the good-doers (muhsinina) (IL, 191) 


If it is disgraceful ‘to. be cast by one’s own hands to ruin, it is much more dis- 
graceful to be called a ‘niggard’. Niggardliness (bukhl) as the opposite of the virtue 
of generosity, was looked upon as a glaring case of shamelessness and ignominy. 
In view of the highest estimation in which generosity stcod, it is indeed quite 
natural that in both Jahiliyyah and Islam niggardliness was regarded as a most 
despicable quality ; and to show even the slightest sign of it was held as something 
of which a manly man should be ashamed. The poet Zuhair in a famous passage 
of his grand Ode, known as an epitome of the desert ethics says: 


He who, being in possession of great wealth, shows himself nig- 
gardly of it towards his folk shall end by being shunned and reviled. 
Nees (Mu'allagah, v, 52) 


Peri: 
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It is told. that Muhammad once asked the people of Banü Salamah, ‘Who is your 
chief?’; when they replied, ‘al-Jadd ibn Qais, though he is a niggard’, the Apostle 
said ‘There is no disease more malignant than niggardliness. (Ibn Ishaq I, 309) 


It is highly probable, as Montgomery Watt suggests (op. cit. III, 3), that about 
the time of Muhammad the conduct of the rich Meccans particularly tended to 
show signs of ‘such a dishonorable nature, and that it is chiefly these rich Meccan 
merchants that are so severely rebuked in the Koran as ‘niggards’ who are incor- 
rigibly rotten to the core. We should remember, however, that even in ‘the desert 
in the days of Jahiliyyah there appears to have been a large number of persons 
who were conspicuous by their niggardliness and covetousness. The very fact that 
so many poets in so many passages of their works declare emphatically that they 
are perfectly free from this vice is good evidence of the existence of it in the society. 
Ahmad Muhammad al-Hiifi in his recent book on the life of the Arabs as mirrored 
in the pre-Islamic poetry ——al-Haydt al-‘Arabiyyah min al-Shi'r al-Jahili, Cairo 1952 
p. 252 ff. ——draws attention to a very curious fact that, as far as we can gather 
from the poetry of the Jahiliyyah and old traditions contained in the Book of Songs 
and others, this was particularly the case with women. From abundant evidence 
he draws a conclusion to the effect that in the time of Jahiliyyah women generally 
tended to be niggards, or at least they had to show themselves more niggardly 
than men on account of their particular position in society andin home. In their 
eyes, the principle of unrestrained generosity was not a praiseworthy virtue at 
all; it was, on the contrary, an incurable vice of the other sex, which was all the 
more to be repressed because it was by nature harmful and destructivd to the 
happiness of family life. From their standpoint, generous hospitality —— particu- 
larly when it was too generous—— was nothing more than stupidity and foolishness 
(safah). In fact, we see in old poetry wives described as ‘incessantly casting re- 
proach on their husbands for their carelessness in squandering away their precious 
things, and men, on their part, as busy making attempt to justify their extravagant 
generosity, the only excuse they can afford being that such generosity is the sole 
way to an eternal fame while wealth is the way to blame and shame. 

It would be extremely interesting to observe that the point of view of the rich 
Meccan merchants at the time of the rise of Islam was exactly the same as that 
of the Jahili housewives just referred to, Here, in the essentially mercantile com- 
munity of Mecca, the ideal of muruwwah had lost its all-powerful influence. The 
tribal sense of honor was no longer capable to function as the real basis of human 
life. Wealth, not honor, was now the ideal: of life. Wealth, of which the desert 
Arabs used to speak in so disparaging terms as a way to blame and shame, was 
regarded here as the only way to glory. Far from being a vice, niggardliness was 
now a sign of a good financial ability, the real source of power and eminence in 
the society. It is natural that the rich Meccans, even after they adopted Islam, 
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still continued to ‘clench their hands’, as the Koran says, (IX, 68), and grudged 
giving the prescribed alms or even flatly refused to give anything in alms. It is 
also natural that the Koran should accuse them of niggardliness. 


Some of them have given a solemn pledge to God that ‘if He give 
us of His bounty, we will surely give alms and become of the good 
believers’, And yet, when He actually gave them of His bounty, 
they showed themselves niggardly (6akhili, from bukhl) thereof, 
and turned away and swerved aside. (IX, 76) 


Muhammad does not hesitate to threaten them with the most dreadful escha- 
tological punishment, 


Let not those who show themselves niggardly (yabkhalina, from 
bukhl) of what God has given them of His bounty, count that it 
is better for them. Nay, it is worse for them, for on the day of 
Resurrection they shall have hung around their necks all that they 
have been so niggardly of. (HI, 175-176) 


Those who store up gold and silver, and expend it not in God’s 
way——give them the good tidings of a painful torment! On the 
day when they shall be heated in the fire of Heil, and their fore- 
heads shall be burnt therewith, and their sides and their backs 
likewise. ‘This is [the reward] of what you have stored up for 
yourselves; so taste you now what you stored up!’ (IX, 34). 


I should like to draw attention to the small phrase ‘in God’s way’ in this. passage. 
It shows that there again what is made the target of condemnation is not niggard- 
liness in general, but niggardliness in the specific sphere of religious activity. It 
is, in other words, those who are niggardly-in the way of God, those who reveal 
their niggardly nature particuarly in the fulfilment of the duty of almsgiving, that 
are sentenced to the eternal punishment cf Hell. For the same kafirs showed them- 
selves ready and willing to spend their wealth generously when they knew that. 
they were thereby aiding the cause of resistance to Muhammad’s new religious 
movement, Many verses of the Koran bear witness to this. ‘Lo! those who are 
kafirs spend their wealth freely for the purpose of debarring men from God’s way’ 
(Surah VIII, 36). 

Muhhammad’s vigorous denunciation of niggardliness as a vice worthy of severe 
punishment had nothing novel. and unfamiliar about it in the social background of 
the day, particularly among the desert Arabs, It was in a certain respect nothing 
but a revival of an important aspect of the old nomadic ideal. And if we take 
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into account the above-mentioned fact about the conspicuous tendency towards 
niggardliness among Jahili women, we might perhaps speak of it as a restoration 
of the specifically ‘manly’ aspect of the ideal of muruwwah. But it was not simple 
revivification of the old Bedouin sentiment of bitter hatred towards all that debars 
men from lavish generosity, It is highly characteristic of Muhammad that he 
tried to revive this sentiment not as it was there, but in a form best-suited to the 
reqirements of his religion. To the old inveterate hate of niggardliness in the Arab 
mind he gave a fresh stimulus, giving it a new direction and furnishing it witha 
new invigorating ideal. 

This, however, should not make us forget the fact that this condemnation of 
niggardliness ‘in the way of God’ was backed by a deep insight into the essential 
features of human nature. Man is by nature niggardly, covetous, and greedy. 
Niggardliness in God’s way is, viewed from this point, but a manifestation of the 
more fundamental tendency of the human soul. 


Say, ‘Even if you were in possession of the treasuries of my Lord's 
mercy, yet you would surely remain tight-fisted, ever afraid of ex- 
pending. Verily man is niggardly’. (XVII, 102) 


The word here translated ‘niggardly’ is qatr, which means the same as bakhil, 
that is, one who is characterized by bukhl, a niggardly, avaricious, or stingy person. 
The root QTR appears in a verbal form in Surah XXV, 67 quoted above (p. 69); 
there it is used very significantly in antithesis to #szëf, i.e. the act of squandering 
away one’s wealth carelessly. “The true servants of God are...... those who...... neither 
squander (yusrifã) nor yet behave too niggardly (yagtur#), but who ever take the 
constant mean between the two extremes’. From this it is clear that gatr repre- 
sents the other extreme of the scale starting from prodigality in the direction of 
non-prodigality, that is, niggardliness in the utmost degree, 

The Koran offers in this sphere another important word, shukh (or shakh or shihh), 
meaning the utmost degree of niggardliness or covetousness, The word always 
tends to carry an undertone of strong deprecation and disapproval; it presents 
niggardliness as a culpable state of mind. Concerning the difference between shukh 
and bukhl, the Kulliyyat al-Uliim of Abu al-Baq& al-Kaffawi says that bukh/ denotes 
the very act of niggardliness wheaeas shuhh refers to the particular state of the soul 
that necessitates such acts of niggardliness (cf. al-Bustani, Muhit al-Muhit I, 69). 
This interpretation appears to be confirmed by the Koranic use of the word in ques- 
tion. Itis at any rate highly significant that the Koran uses shukh in reference to 
the essential nature of the human soul. 


Shuhh in the very nature of souls. But if you do acts of charity 
through fear of God, verily God will never fail to take notice of 
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what you do. (IV, 127) 


Fear God as much as you can, and give ear, and obey, and expend 
willingly for the sake of your souls, And whosoever is saved from 
the shuhh of his soul, such are the prosperous. (LXIV, 16; cf. also 
LIX, 9) 


II Courage (shaja'ah) 


I have tried to show above how Muhammad revived the old ideal of generosity 
in the religious atmosphere of his newly-formed community and succeeded in de- 
veloping the peculiarly Arab impulse to generosity into a genuine Islamic virtue. 
Practically the same thing is true of the virtue of bravery. 

Now it was natural that in desert conditions courage or bravery was given the 
highest place in the list of virtues, It was admittedly an essential ingredient of 
the muruwwah. In the Arabian steppes where the forces of nature are so severe. 
against human beings and where brigandage, far from constituting a crime, is often. 
almost the only alternative to death, nothing can excel in importance physical 
strength and military prowess, The tribal honor among the pagan Arabs, of which. 
I have given above a somewhat detailed description, was to a large extent a matter 
of prowess. For the Arabs of the desert, the bloodiest fight, whether tribal or 
personal, was the very source and mainspring of life as well as of honor. The 
time was indeed hard for weaklings and cowards. 


My lineage goes not back to weaklings and the unarmoured 
Nor to some abject, miserable cowards on the battlefield, 
But a son of those warriors am I, who used to smite 

The streaks of the helms whenever they met them, 

Who with long sword-belts, imperturbably went to death. 


So says Dirar ibn al-Khattab with evident pride. In the desert where, as the poet 
Zuhair says, ‘he who defends not his watering-place with his own weapons will 
have it devastated, and he who wrongs not others will himself be wronged’, brav- 
ery was not simply a defensive weapon; it was something much more positive and 
agressive, Zuhair does not mind declaring openly in his moral teaching that it is. 
not enough for ‘a warrior, fierce as a lion, to strike back and chastise his enemy 
when the latter has struck him a blow; he should rather take the initiative and 
become an aggressor when no one wrongs him’ (Mu‘allagah 38-39, 57). Thus the 
virtue of courage and bravery among the pagan Arabs was often no better than. 
barbarous cruelty and inhuman ferocity in tribal feuds. We have already seen in 
Chap. IV that this precisely is what characterizes jahiliyyah as opposed to the 
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state of hilm. 

Islam does not differ from the Jahiliyyah in its praise of courage and scorn of 
cowardice. Here too, as in pagan times, it was the highest honor to be described 
as ‘unfaltering in danger, no weakling they; bold and intrepid against their enemy 
in every arena of battle’ (Ka'b ibn Malik), and it was no less a disgrace for the 
Muslims than for the pagan Arabs to be reported: ‘They shrinked from death; that 
is why their private pasture-land was taken as a spoil. They did the act of base 
and mean cowards.’ Just as in the case of generosity, however, Muhammad cut off 
all excessive elements from this Jahili virtue and made out of it a typically Islamic 
virtue. In the days of paganism courage was displayed, as it were, for courage’s 
sake. A broad survey of pre-Islamic poetry creates an impression that the Jahili 
warriors showed dauntless, reckless courage on the battlefield only to gratify an 
irresistible desire; courage was then largely a matter of unrestrained and unrestrain- 
able impulse. In Muhammad’s hand this underwent a peculiarly Islamic transfor- 
mation, without, however, losing an atom of its original energy. It was no longer 
a blind, unruly impulse. It was now a noble, well-ordered courage with the lofty aim 
observing the cause of the right religion: courage ‘in the way of God’. 


O you who believe, smite the kĝfir in your neighborhood until you 
bring them to cry mercy. But always remember that God is with 
those who fear [God]. (IX, 124) 


Will you not smite a people who broke their pledges and intended 
to expel the Apostle? They attacked you first. What! Are you 
afraid of them? God deserves more that you should be afraid of 
Him, if you are really believers. 
Smite them! God will chastise them at your hands, and disgrace 
them, and help you against them towards victory. He will heal 
the breasts of a people who believe, and will remove the burning 
rage from their hearts. God turns unto whom He pleases. 

(IX, 13-15) 


Rumor spreads unbelievably fast in the desert. For the Jahili warrior it was an 
unbearable shame to be talked about in the neighborhood that he had turned his 
back upon the enemy on the battlefield and fled before them, for it was sure to 
bring the deepest disgrace not only upon his own head but also upon the tribal 
honor itself. In Islam, too, to fly before the enemy when fighting in the way of 
God was to commit the most infamous offence against religion and God. To be 
called runaway (farrdr) was a moral stain that could not be wiped off easily. 
Thus in the battle of Mu’ta in A: H. 8, the Muslim army was severely smitten by 
the overwhelmingly numerous enemy. The famous ‘Sword of Allah’, Khalid ibn 
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al-Walid, being a great commander, decided to beat a hasty retreat in order to avoid 
spilling Muslim blood to no purpose. When, however, the army came back to 
Medina, the enraged crowd threw dirt at them, shouting, ʻO you runaways! How 
durst you flee in the way of God? And even Muhammad could not allay the 
excitement. It is related about a certain Salamah ibn Hishim that he could not 
go out of his house even a step. His wife, when asked, ‘How is it that I do not 
see your husband at prayers with the Apostle together with other believers?’ is 
said to have replied, ‘By God, it is actually impossible for him to go out. For 
every time he does the people shout, ‘Coward! You fled in God’s way!’ so much 
so that he remains nowadays in his house and never goes out.’ (Ibn IshZq, IL, 798). 
We find the same state of mind expressed in the Koran, though with a mitigating 
reservation which is intended to justify the cases where the Muslims have to beat 
a retreat for some strategic purpose. I 


O you who believe, when you encounter the kafirs marching against 
you, turn not your back to them. He who on such a day turns his 
back to them ——unless he be escaping by stratagem to attack 
them afresh or withdrawing to join another troop—— he has incur- 
red the wrath of God; his final habitation will be Hell; an evil 
journey, indeed! (VIII, 15-16) 


Those who show reluctance in going forth in the way of God disclose by that very 
attitude that they are not true Muslims. ‘No matter how they may swear by God 
that they belong to your community [i. e. that they are Muslims], they are in reality 
not of you, for they are a people of a cowardly nature (yafraqina: farag meaning 
‘to be timorous, pusillanimous’) (Surah IX, 56). In the following passages it is 
categorically affirmed that the true believer (mw’min), that is, ‘he who fears [God] 
(muttaqi) does not fear his human enemy, and is ready to fight strenuously with 


his wealth and his person, while he who does not fear God does fear to fight in 
His way. 


Those who believe in God and the Last Day will never beg off from 
going to fight; they will strive with their wealth and their lives. 
God is aware of those who fear [Him]. They alone beg off from 
thee who believe not in God and the Last Day, and whose hearts 
are in doubt, so that they waver in their doubt. (IX, 44-45) 


What is the matter with you, o believers, that when it is said to 
you, ‘Go forth in the way of God,’ you bend down heavily to the 
ground? Are you, then, so much satisfied with this present life 
rather than the world to come? But the enjoyment of the life of 
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this world, is but a trifle, compared with the world to come. If 
you go not forth, He will punish you with a painful chastisement, 
and He will put in you place some other people. Any way, you 
cannot do Him any harm. He is mighty over everything. 

(IX, 44-45) 


To put it in a nutshell, what is now demanded of a true believerer is no longer 
that brute courage of. which the poets of the Jahiliyyah spoke so boastingly, but 
an entirely new kind of military prowess born of, and based on a firm belief in 
God and the Last Day. In the Jahiliyyah courage was something groundless and 
without direction. Muhammad provided it with a definite direction, and succeeded, 
as the subsequent history of the Islamic empire affords abundant proof, in creating 
out of it the most formidable weapon in the hands of the believers for fighting the 
enemies of Allah. 


HI Loyalty (wafa’) 


That faithfulness or trustworthiness was one of the highest and most characteristic 
virtues in the desert is known to every reader of the pre-Islamic poetry and tra- 
ditions. As might be expected, the Jahili virtue of loyalty was largely a matter of 
kinship by blood. It was mostly practised within the bounds of the tribe; but within 
this narrow sphere, i. e. among the fellow-tribesmen, loyalty ruled absolute and 
supreme. It mainfested itself as the most disinterested self-sacrifice on behalf of 
one’s kinsmen, the most faithful devotion to one’s friends and also as the greatest 
fidelity shown in the keeping of a convenant plighted and trust committed. Very 
often a solemn compact could extend the sphere of effectiveness of this virtue even far 
beyond the limits of the tribe. This is illustrated by the typical example of Samau’- 
al ibn Adiyd, which is too well-known now to be repeated in any detail here. (See 
for instance Nicholson’s Literary History p. 84-85). Demanded by a besieging tyrant 
to surrender the coats of mails which the poet Imru’ al-Qais had committed to him, 
Samu’al, though no relative by blood of the poet, refused to do so and finally had his 
son slaughtered before his own eyes in the cruellest way rather than break his 
pledge. Even today the name of Samau’al still survives on the lips of the Arabs 
as the highest embodiment of the Bedouin ideal of loyalty. And the poet Zuhair, 
in the oft-quoted passage of his Mu‘allaqah says concerning wafa': 


He who proves faithful to his covenant escapes blame, and he whose 
heart aims at the calmness of. integrity will never have to falter. 


(Mu‘all, 43) 


This fervent veneration for faithfulness and loyalty Islam inherited from the 
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Jahiliyyah, as it were, in its original nomadic vigorousness. It is clear from both 
the Koran itself and Apostolic Tradition that the virtue of loyalty peculiar to the 
desert. Arabs was adopted by Muhammad as an important item of the Islamic moral 
code and was even given there a very high place of honor. Just as in the case 
of other nomadic ideals, however, Muhammad did not remain content with simple 
adoption, but developed this old virtue in his peculiar way, and succeeded in 
leading it into the groove of his monotheistic faith. This Islamic transformation 
of the nomadic virtue of waf was effected in two distinct but closely related di- 
rections, (I) in the sphere of ordinary social relationships between the believers and 
(2) in the properly religious sphere concerning the vertical relationship between God 
and man. 

On the first of these two points little need be said here. For any detailed discus- 
sion of this aspect of the question would be nothing more than tedious repetition 
of what was already said in Chapter VI concerning the abolition of tribal solidarity 
in Islam. The virtue of wafd, having been born of a particular consciousness of 
blood-fellowship brought by a solemn ceremony of sacrifice, was primarily a tribal 
or inter-tribal affair. It was first of all the most chivalrous devotion to each other 
between the members of one and the same tribe. It was, secondly, the sacred 
covenant-connection between different tribes and clans. Any two tribes that hap- 
pened to agree on anything, friendship, for example, or marriage, trading, etc., 
offered a common sacrifice to some deity, and entered under such sanction into a 
solemn agreement. Islam, by breaking down all limitations due to the tribal pattern 
of society, put the virtue of fidelity on a wider basis, tranformed it into something 
super-tribal, truely human. Wãf&@ thus became a moral force capable of operating 
in an individualistic society. 

What is much more important is the second of the two points as distinguished 
above: the Islamic transformation of wafd’ in the religious sphere. Here we see 
Muhammad transcending all the crude ideas of primitive nomadic religion and be- 
taking himself to the characteristically Semitic conception of Covenant, as a formal 
expression of the religious bond between God and men. It is transparent that this 
is represented by the Old Testament point of view. The most fundamental and 
most general frame within which the religious consciousness of Israel moved and 
developed was the idea of the covenant between Yahweh and the people of Israel 
as a whole. ‘I will be your God, and you shall be My people. “The covenant was 
first imposed on Israel from the part of Yahweh by his act of pure grace in re- 
deeming them out of Egypt. This point is repeatedly emphasized in the Koran, too. 
‘We delivered you from Pharaoh’s family who were inflicting atrocious tortures...... 
We tore in two the [Red] Sea and delivered you, and drowned Pharaoh’s family 
before your own eyes.’ (Surah II, 46-47) But all covenant, inasmuch as it is a cov- 
°` enant, puts both parties under mutual obligations. By the very act of imposing 
His covenant on a people, Yahweh also laid Himself under obligation to fulfil the 
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covenant conditions; He gave His word that He should be God of Israel, love them, 
deliver them, guide them to salvation, with all that is implied by ‘being the God 
of a people’. And, it should be remembered, ‘God never breaks His promise, though 
most men do not know it’ (Surah, XXX, 5). Thus Yahweh and Israel contracted 
themselves into a mutual relationship of claims and rights. 


O children of Israel, remember My blessing with which I blessed 
you, and fulfil My covenant and I shall fulfil yours. Me you should 
fear. (IL, 38) 


It is beyond any doubt that Muhammad transferred this particular relationship 
between Yahweh and [Israel just as it was there into the very center of Islamic 
religion and made it the basic form of the relationship between Allah and the 
Muslims. 


Verily, those who swear fealty to thee [Muhammad] swear fealty 
by that very act unto God. The hand of God is over their hands 
(representing the ritual ceremony of covenant-making}. So whoso- 
ever breaks his oath [after that] breaks it only to his own hurt, 
and whosoever fulfils his covenant with God, on him will God 
bestow a mighty reward. (XLVIH, 10) 


The conception of religion as based on a covenant between two parties is indeed 
no less characteristic of the Koran than of the Old Testament. And practically all 
the moral values that developed in Islam may be said to have something to do with 
the covenant-idea, directly or to at least indirectly. The virtue of SDQ is perhaps 
the first of those that are most intimately related to this basic conception. The root 
appears in a number of forms: sadaga verbal, sidqg nominal, sëdiq participial-adjec- 
tival, siddiqg emphatic-adjectival, and so on. 

Now the radical meaning of these words is far more dfficult to detect than it 
would appear at first sight. We may make a beginning by noting that among the 
old Arab lexicographers sidq is recognized by common consent to be the exact op- 
posite of kadhib (‘falsehood’, ‘lie’). According to Ibn Faris (ibn Zakariyya), the 
famous author of Mujmal fi Magéyis al-Lughah which is one of the earliest alpha- 
betical dictionaries, the basic meaning of the root is ‘strength or hardness’ whether 
of language or other things. This original meaning, he says, is still to be seen in 
the adjective sadg meaning ‘hard, vigorous’. Sidq is ‘truth’ of language, so named 
because of its ‘strength’ as opposed to falsehood which is weak and powerless 
(Mujmal, ed. by Abd as-Salim Muhammad Harün, Cairo, IH, p. 329).. In effect, the 
most usual sense in which it is used is admittedly that of the truth of an information. 
Sidq is to ‘speak truth’, in the sense that the piece of information one gives is true, 
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i.e. conforms to the reality.. This meaning of the word is clearly seen in the most 
ordinary sentences of the type: ‘They investigated the report.closely and found 
that the reporter had spoken truth (sadagay. In sentences of this kind sidq means. 
beyond any doubt the conformity of language to reality. This, however, is not enough. 

Now the truth of language, that-is, the process by which any speech becomes trie; 
may be looked at from its two opposite side, subjective and objective. The objective 
pole of such process is the reality to which language conforms itself. In Arabic 
this pole is designated by the word kagg, a word which is also generally translated 
‘truth’. Haqqa then, represents the specifically objective side of the truth. Sidq is 
precisely the opposite pole; it refers more particularly to a property in the speaker, 
which tends to make his words correspond with the reality, i.e. his truthfulness, 
The following example taken at random brings out this point admirably well. ‘The 
Apostle of God informed the people of what they knew was trüth (haqq) and so 
they recognized at once his truthfulness (sidgq),’ | 

It would be extremely interesting to notice at this juncture a very curious ob- 
servation made by some Arab lexicographers about the semantic structure of sidq. 
For a given statement to be complete sidg, we are told, it is not enough that the 
words used conform to the reality; they should also conform to the idea in the mind 
of the speaker. What does this mean? The point is that in order that a given 
piece of information, say, ‘X is Y’ might be sidq in the full sense of the word, it 
is not sufficient that X ¿s really Y, but first and foremost the speaker himself must 
really mean it; he must have the intention of conforming himself to reality. And 
as far as I know, it is this, I mean, the existence of the intention or determination 
to be true, that constitutes the most decisive element in the semantic structure of 
sidq. But the formula ‘the intention to be true to reality’ may, as a matter of 
actual fact, be understood in various ways and may cover wider or narrower mean- 
ings, because the ‘reality’ on its side admits of considerable variety. It may be 
simply an objective fact (kaqq), popular custom, any rule of conduct, a treaty; or 
again the words one has uttered oneself. In all these cases sidg acquires very obvious 
implications of sincerity, steadfastness, honesty, and trustworthiness. Thus it comes 
about that we encounter many examples of actual usage of sidg in the Koran as 
well as elsewhere, which mere ‘speaking the truth’ could in no way account for. 

The most remarkable of all——and that not only from the specific standpoint of 
the present chapter, but more generally——is perhaps the case where in the Koran 
sGdiq is used in contrast to k@fir or munéfig ‘perfidious’, 


sadiqe-—— kG fir 
And when We [Allah] imposed a covenant upon the Prophets, and 
upon thee [Muhammad], and upon Noah, Abraham, Moses, and 
Jesus son of Mary. We imposed upon them a solemn covenant, 
that He [Allah] might question. [on the Last Day] the sëd;g 
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concerning their sidq. He has prepared for the k@fir a painful. 
chastisement. (XXXIII, 7-8). 


_’ We are told here that on the Day of Judgment all men will be divided into two 
categories: the class of sédig and the class of kãfir. The sëdiq are those who have 
remained throughout their life unswervingly true to the covenant obligations, while 
the kĝfir are, as we already know very well, those who have always shown them- 
selves ungrateful to the grace of God, and have been, by implication, untrue and 
unfaithful. to the same covenant. It is highly significant that in this passage sidq 
is spoken of in particular reference to the covenant between God and His. people. 
Here the contextual situation forces us to translate sddig¢ by ‘faithful’, and sidq by 
‘faithfulness’ or ‘loyality’, Likewise in the following passage in which s@dig stands 
opposed to mundfig ‘perfidious’, the verb sadaqa (in m. pl. form sadagi) should be 
rendered as ‘they remaind true to —— or, they fulfilled —— (their covenant)’. 


sddiqe-——> muna fig 
There are amongst the believers men who have remained true 
(sddaqg#) to their covenant with God, and there are some who have 
fulfilled their vow [by martyrdom], and some who still wait and 
have not changed lightly; that God might reward the sddiq, and 
punish the mundfig if He please, or turn again unto them. 
(XXXII, 23-24) 


The word sidqg which appears alongside of ‘ad! ‘justice’ in Surah VI, 115 must 
perhaps be understood in the same way. -This interpretation becomes the more. 
probable if we, as I think we should, take the latter half of the passage indicating 
the absolute. unchangeableness of divine words. as a kind of periphrasis for what is. 
implied by s¿dq. 


Perfect are the words of thy Lord in sidg and ‘adl. Naught can. 
change His words.. 


Here we see sidq used in referece to the words of God. The assertion that the 
words of God are ‘faithful’ may seem at first blush very odd. But in reality there 
is nothing surprising about this, because, as I have pointed out earlier, the force: 
of the covenant-idea is such that even God, as one of the parties to the contract, 
stands under obligation to remain true and faithful to it, even if it be His own 
words. God’s words once uttered cannot be changed with fickleness; they are in 
the nature of the case absolutely trustworthy. 

However this may be, it is certain that sidg in the sense of ‘being true to one’s 
words’ comes very near the above-mentioned word waféd which, as we saw, also 
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denotes the quality in man of being faithful and loyal. And in fact we encounter 
very often these two terms employed side by side. as almost indistinguishable syn- 
onyms: ë. g. ‘I'am in covenant with Muhammad and I do not wish to break my 
word because I have never seen in him except faithfulness (wafa@ and sidqy. (Ibn 
Ishaq II, 674) And a poet contemporary with Muhammad says in a passage of his 
poem composed after the battle of Uhud: ‘We parted with Abii Sufydn on the 
promise that we should meet again at Badr; but we found him not to his promise 
true (s¿dq) nor was he a man of faithfulness (wa@fi—— participial-adjectival form ‘of 
waf@y (ibid. I, 620). 

. It would be not without. interest to note in this connection what Abū Bakr is said 
to have remarked concerning sidg. It is related that, when he was elected Caliph 
after the Apostle’s death, he declared in a passage of his speech, ‘The essence `of 
sidq is aménah, while the essence of kadhibis khiyanah’. Amédnah is another word 
meaning the human quality of being trustworthy, trustworthiness, or honesty, while 
khiydnah denotes its opposite, namely, treacherousness, betrayal, or perfidy. The real 
import of the words just quoted may be made obvious by the folowing square: 


sidq ——— amdnah 
E N >: a S 


kadhib “a XX wt Se 


(falsehood) (treacherousness) 


. It will be easy to see’ how closely sidg was related to the idea of trustworthiness: 
in the linguistic consciousness of the old Arabs, and also how high a place it oc- 
cupied in the list of the nomadic as well as ‘Islamic virtues. | 

-There remains to explain one more important form derived from the same root, 
siddiq. It is extremely difficult to state ina definite manner the exact meaning ‘of 
this controversial term. One thing is certain: that this is a mubalaghah (exag- 
geration)- form of sddzq. It denotes, in other words, the highest possible degree of 
sidq; but this still is very ambiguous because sidq, as wé know, have two distin= 
guishable aspects. According to the commonest view among the Arab philologists, 
it refers specifically to the element of speaking the truth. Siddiq in this view means 
‘highly veracious’, ‘who speaks nothing other than truth’, ‘who never lies’. 

Now the term siddig is widely known as the honorary epithet of the Caliph Abit 
Bakr, and is generally understood in this sense. A closer examination, however, 
of the traditional account of the occasion on which Abt Bakr received this hon- 

orific would lead as to a somewhat different interpretation. Tradition relates that, 
when Muhammad, immediately after the famous experience of the ascension. to 
Heaven and night journey through the sky to Jerusalem, gave a detailed account 
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of this experience, grave doubts were aroused in the.minds.of all the Muslims who 
were there with regard to its truthfulness. The only person who did not allow his 
faith to be shaken by Muhammad’s account was, we are told, Abi Bakr. . He alone 
kept on saying while the Apostle described in detail what he had seen in Jerusalem, 
‘That is true. I testify that you are the Apostle of God.’ . At the end of his account, 
Muhammad said, ‘And you, Abii Bakr, are indeed siddigq’. 

If we are to take this tradition as it is, it would follow that siddig does not mean 
‘one who speaks the truth’, but rather ‘one who testifies to the truth of something’. 
It does not matter very much whether this tradition be authentic or not. It is 
valuable for our. present purpose in that it gives us an important key to the mean- 
ing attached to the word siddig in the minds of the Arabs of those days. But the 
Koran itself must have something to say about it. 

In the Koran this epithet is applied to the virgin Mary, the Prophet Idris, Abraham, 
Joseph, and more generally to all true believers. Let us examine here briefly our 
data one by one. | 


(1) Mary 

The Messiah, son of Mary, was no more than an Apostle, [just like 
other] Apostles who had passed away before him. And his mother 
was [simply] a stddiqah (fem. form of siddig]. They both ate [ordi- 
nary | food. | | (V. 79) 


-~ The purport of this passage is to deprive Jesus and his mother, the virgin Mary, 
of the halo of divine sanctity as essentially incompatible with the idea of the absolute 
Oneness of God, and to declare that they both were no more than simple. mortals 
who ate food like other mortals. The only point in which they differed from com- 
mon people was that Jesus was one of the Apostles of God, i.e. the Prophets, and 
Mary was an eminently virtuous woman. As to the exact meaning in which we 
should understand the word s¿ddiqah the context does not afford practically any ex- 
planation. We are left embarrasingly at liberty to interprete it in terms of truth- 
speaking, trustworthiness, or. honesty. 


(2) Joseph 

‘Joseph, thou stddig! Give us yous opinion: on [the strange dream] 
ages so that I may return to the people and let them know [the 
truth)’ (XIE, 46) 


The king of Egypt saw in a dream seven fat cows devouring seven lean ones, 
and also seven green ears of corn with seven withered. Greatly troubled, he asked 
the expounders of dreams to interprete for him the symbolical meaning of these 
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strange dreams. But no one could. A young man who had once been a fellow- 
prisoner of Joseph was suddenly. reminded of the unusual capacity of the latter for 
oneiromancy ; he hurries to the prison and addresses him with these words. Usually 
it is taken for granted that the word-szddigq in this passage means ‘veracious’. Is the 
word m2ant to refer to the previous experience of the young man —— i.e, to the 
fact that the interpretation of a dream concerning his future course of life, which 
Joseph had. given him, really came true —— so that it denotes a ‘man who spoke the 
truth’? Or does it, more generally, mean the quality of veraciousness itself? Or, 
again, does it mean ‘trustworthy’ or ‘trustworthy because of unquestionable veracity’ ? 
At all events there remains a considerable amount of uncertainty about the real 
meaning of the word. 

The following example which concerns Abraham is of a particular importance 
semantically, for the whole passage forms, as it were, a very detailed explanation 
of why he came to be called a siddiq. True, it is not a real verbal definition, 
but at least it gives us a clue as to what kind of conduct was entitled in the mind 
of Muhammad to this honorific. 


(3) Abraham. 

And mention in this Book [i. e. Koran] the affair of Abraham; 
verily, he was a stddig, a Prophet, 

He said to his father, ‘O my father, why dost thou worship that 
which can neither hear nor see nor avail thee aught? O my father, 
I have received knowledge such as thou hast not received yet. So 
follow me, and I will guide thee to a straight path. 

‘O my father, worship not Satan; verily, Satan has ever been re- 
bellious against the Merciful God. O my father, verily, I fear that 
there may smite thee some chastisement from the Merciful God, 
so that thou shouldst become a client of Satan.’ He [father] said, 
‘What! art thou averse from my gods, Abraham? Stop, or surely 
I shall have to stone thee to death. Rather, get thee gone from 
me for a while,’ 

He [Abraham] said, ‘Fare thee well, then! I will ask forgiveness 
for thee from my Lord; verily He has ever been benevolent to me. 
I will go away from you and all these things [i.e. idols] that you 
pray apart from God. My Lord I will pray. In praying [only] to 
my Lord I think I shall never be unfortunate’. (XIX, 42-49) 


Here we see Abraham described as a determined champion for monotheism. against 
the surrounding forces of idolatrous polytheism; a zealous and fearless believer-in 
the one God, who remains loyal to the last to his religion even if he is forced there- 
by to part with his own father and condemned to exile. Such is a man who is 
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fully entitled to the surname of szddig. It will be clear that this passage helps us 
forward a step towards clearness in understanding the semantic core of the word. 
In the next example the same word, presumably with the same meaning, is applied 
to the true believers in general. It should be noticed as a fact of particular rele- 
vance that the s¿ddiq are here opposed to the kãfir. 


(4) Muslims in general | 

Those who believe in God and His Apostles, they are the siddigiina 
[pl. of siddig| and martyrs in the view of their Lord; for them is 
an appropriate reward and they have their light. Those, on the 
contrary, who have shown themselves k@fir and cried. lies to Our 
signs, they are the inhabitants of Hell. (LVII, 18) 


_In the saying of Abt!’ Bakr which [ quoted earlier (p. 83) we saw sidg opposed 
to kadhib and, through this latter, to khtydnah (‘treacherousness’). Now if sidg in 
the sense of remaining unswervingly true to one’s promise, oath, treaty, covenant, 
and the like, constitutes such a high moral quality, it is only natural that its op- 
posite, khiydnah should be considered one of the most sinful qualities man can ever 
possess. - In Islam no less than in the Jahiliyyah the act of treachery was an atro- 
cious sin, and a man qualified by such a property was abhorred like a viper. 


If thou- feafest treachery (khiydnah) from any folk [with whom 
thou art in treaty], then throw it back to them [i.e.. dissolve. the 
treaty without compunction] in fairness. For verily, God loves not. 
the treacherous (RA@inina pl. of Rha’ in, lit, ‘those who are prone- 
to khiydnah’). _ (VUE, 60) 

In the following passage in which the integrity of Joseph is-confessed through 
the very lips of the wife of Egyptian Governor, we see kha’in ‘treacherous’ standing 
significantly in opposition to s@diq, a fact which, by the way, goes to confirm the 
view that sddzq in this context means a man who remains loyal and true to the 
plight of master and servant. : 


Said the wife of the Governor, ‘At last the truth (haqq — for this. 
word see above, p. 81) is out! Yes, it is I who tempted him. He 
[Joseph] is surely a, sddiq.’ : | 
[Then said Joseph,] ‘(All this has happened] in order that he 
[my: master, the Egyptian Governor] may know that I. betrayed 
(khéna verbal form corresponding to khiyãnah) him not behind his 
back, and that God guides not the evil design of the kha@in? 
(XVI, 51-52) 
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That the fact of treachery was, in the eye of Muhammad, an unpardonable sin, 
whether in the sphere. of ordinary life, i.e. between man and man, or in that ‘of 
the monotheistic God and man, is. clearly shown by the following example in which 
the two kinds of khkiydnah appear side by side, and are placed under the divine 
ban equally. 


O believers, betray not God and His Apostle, nor betray your trusts 
knowingly. (VIII, 27) 


It goes without saying, however, that there is a great difference of degree in 
sinfulness between the khiydnah against man and the khiydnah against God. To 
realize this, it will be enough to remember that the most characteristic type of the 
latter kind of khiydnah is nifaég which denotes something like perfidy under the 
cover of hypocritical faith, Unlike the above-discussed kufr which, at least in its 
typical form, is not so much ‘treachery’ or ‘betrayal’ as downright refusal to enter. 
into a covenant with God, or the open declaration of disbelief in God and hatréd 
against Him, zifd@q is to act treacherously in the midst of Islam, under the guise 
of piety. 

As matter of fact, we have already met with uzfGq in the participial form of mundGfiq, 
(see above, p. 82). Briefly, mundfig is one who is characterized by the abominable 
tendency towards exercising ni fag against God; one, that is, who, though outwardly 
a pious Muslim, remains at heart an infidel and reveals himself in the dark as an 
inexorable enemy of God and Muhammad. We might do well to recall also that 
in the passage quoted on page 82 mund@fig stood in antithesis to s@dig. Since, how- 
ever, the topic of i fd@q is so important for the specific purpose of this book as a 
whole as to warrant a much more detailed analysis, I shall leave the further dis- 
cussion of this problem to a later more suitable occasion and bring this section to 
a close by simply quoting two characteristic passages which will throw further light 
on the meaning of khkiydnah in the sphere of religion and faith. 


Act not as a pleader for the treacherous (kh@’inina) ......and plead 
not on behalf of those who betray (yakhtdnitina—— also from. 
khiydnah) themselves. Verily, God loves not anyone who is a 
sinful traitor (Rhawwdn) (IV, 106-107) 


The phrase ‘who betray themselves’ implies that those who act treacherously 
towards God are only being treacherous to themselves, because in the final resort 
their khiydnah comes back upon their own heads. As to the word khawwan, rendered 
here provisionally as-‘traitor’, we might remark that it is a mubdlaghah (exagger- 
ation)- form of kh@in, denoting one who is characterized by an exceeding degree 
of treacherousness, one who, as al-Baid&wi put it, persists in doing acts of treachery 
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and perfidy. It is noteworthy, moreover, that the word is here placed in further. 
emphasis by the addition of another word, athīm ‘sinful’. About this latter term 
much will have to be said ata later stage.. 


Surely God will defend those who believe, Surely God loves not 
any ingrate traitor (khawwdn). (XXII, 39) 


Here again one who proves unfaithfnl to the covenant with God is called by the 
same strong term khawwén. But this time it is accompanied not by ‘sinful’, but by 
a much more forcible word kafi which is also an emphatic epithet derived from 
the root KFR, and means ‘extremely, or habitually ungrateful’. 

There appears in the Koran another word for ‘traitor’, which is no less forcible 
than khawwan: that is khattar, an emphatic epithet from kkatr, which means one 
who acts ‘with the foulest perfidy, treachery, or unfaithfulness’ (Lane, Lex. p. 701). 
It is interesting to observe that this word, too, is found in the Koran accompanied 
by kafr. The parallelism of outer structure seems to give evidence that khattar 
and khawwdn, although belonging to two entirely unrelated roots, are the nearest 
possible synonyms of each other in every respect, whether in meaning, structure, 
or emotive force. | 


kullu khawwénin © ‘ ka fitrin 
(every) {foulest traitor) (ungrateful) 

| kullu khattarin kaftrin 
(every) (foulest traitor) (ungrateful) 


' The passage in question is Surah XXXI, 31, where we are reminded of certain 
thankless people who, when they are overtaken by a storm on the sea, call on God: 
being utterly sincere in their piety, but as soon as God saves them to the shore, 
forget all this and begin to act inimically against God. 


Hast thou not seen how the ships run upon the sea by God's favor...? 
When waves like darkness cover them, they pray to God making 
their belief in Him quite sincere, but as soon as He saves them to 
the shore, some amongst them become cool and indifferent. No 
one, however, could deny our signs, except every ingrate traitor. 


I should like to add that al-Baidaéwi, commenting on the word khattar in this 
example makes a very interesting remark: that it means ghadddr i. e. the most 
villainous traitor, and that those who do acts of the kind here described are called 
‘traitors’ because the denial of the divine signs is in the last resort an act of treach- 
ery and unfaithfiness to religion as the ‘natural covenant’, This is indeed a valuable 
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piece of confirmatory evidence for my argument that sidq —— khiyënah. should be 
assessed primarily in terms of Covenant between God and His people. Even where 
there is no explicit mention of a formal covenant, there always is palpable a certain 
undercurrent of this idea, which tends to give a very peculiar ethical coloring to 
the meanings of these words, 


IV Veracity (sidq) ~ Falsehood (kadhib) 


As I noted above we discern in the semantic category of sidg two different, though 
closely related, aspects: (1) veracity or truth-speaking, and (2) faithfulness (to one’s 
promise, treaty, or covenant). In the latter half of the foregoing section we have 
concentrated our attention on the second aspect. Now it is time that we turned 
to the first to see if Islam has something peculiar to say about this old virtue of 
the desert. 

That truth-speaking was considered as an eminent virtue among the desert Arabs 
in the Jahiliyyah will be clear without any lengthy discussion. Besides, it is so in 
all peoples, so far as I am aware. It is the commonest, most ordinary sort of human 
virtue, and as such it does not seem to offer any problem of particular interest. 
In the Koran, however, it assumes a very remarkable peculiarity, and this point 
will leap to the eye when we approach the problem from its negative side, i. e. 
the sin of lying. 

We may do well to mind again an important point which was casually referred 
to in an earlier passage: namely, that ‘truth’ is fundamentally a relationship between: 
two poles, sidgq —— haqq. We have seen there that haqq represents the specifically 
objective side of the truth, and that language can be ‘true’ only when it conforms 
to it. ‘Truth’ as a subjective affair, then, consists in using language in such a way 
as to make it correspond with kaqq, the reality. This point begins to assume a 
tremendous significance when we turn to the problem of truth-speaking in matters 
that concern the religious relationship between God and man. For according to 
the Koran, the Revelation is nothing other than kagg, and Gcd Himself is the ab- 
solute Hagg. It is significant that in either case baqq is opposed to b&til which means 
something essentially groundless, ‘vanity’ or ‘falsehood’. 


(1) God as the Truth or Reality 


God zs the Truth, wheras what they [i.e the idolaters] call upon 
apart from Him is nothing but unreality (bãtil) 
(XXII, 61; also XXXI, 29) 


Bétil in this passage clearly refers to the idols which the pagan Arabs worshipped 
alongside of Allah. And since idols are, in the eye of Muhammad, nothing but an 
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absurd invention of the ‘human caprice’, a groundless fable, mere names, it will 
be evident that he means by the ‘Truth’ (kagq) something pre-eminently real, a real 
living force which is operating at any moment in the very process of. life and death 
in the world of existence. This point is brought out particularly well by the fol- 
lowing example in which, through a very detailed description of the process whereby 
each one of the human beings is created from dust and grows up from a drop of 
congealed blood into a well-shaped infant, it is suggested that the same God who 
has the power of creating man from nothingness has also the power of causing the 
final resurrection. 


All this [wonderful process of creation] is possible because God ¿s 
the Truth, and is [able to] bring the lifeless to life, and is able 
to do everything. (XXII, 6) 


In the next example, too, the All-powerfulness of God in administering the human 
affairs is greatly emphasized, and is made the evidence for His being really the 
Real. The reality-quality of God, in other words, is grasped chiefly in terms of 
His grand creative activity. 


Say, ‘Who furnishes you with your provision from heaven and earth ? 
Who can really hear and really see? Who brings forth the living 
from the lifeless and the lifeless from the living? Who administer 
all these affairs ?’ 

They will reply, ‘It is God’. 

Then say at once, ‘Are you not afraid [of Him]? Lo! such is God, 
your Lord, the Truth. And what is there beyond truth, but er- 
ror? How then can you turn about ? (X, 32-33) 


(2) Revelation as the Truth or Reality 


They [i. e. the disbelievers] say: ‘He [Muhammad] is only pos- 
sessed by a devil. ‘Nay, but he has brought them the Truth (kaga), 
but most of them dislike the Truth. And had the Truth followed 
their caprices, the heavens and the earth and all those who are 
therein would have surely been corrupted. (XXIII, 72-73) 


The verse 72 refers to the fact that Muhammad, particularly at the outset of 
his prophetic career, was often regarded by his compatriots as a sort of madman, 
majniin —— literally, a man attacked and possessed by some finn or invisible spirit, 
of whose existence Muhammad himself did not doubt. The passage denies this 
mephatically and declares that Muhammad, far from being a majniin, is a Prophet 
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of God, who has brought the divine message, which is the ‘Truth’. In a similar 
way, this ‘Truth’ was often reviled and laughed at as sheer ‘magic’ sihr. 


The kafir, when the Truth reaches them, say of it, ‘This is naught 
but sheer magic. | (XXXVL 42) 


Before the tenacious, vigorous onslaught of the këfiy, even Muhammad, so it 
appears, had to waver sometimes; he was driven into anxiety and doubt as to the 
real source of the mysterious voice which dictated to him the messages to deliver. 
In the two following passages God Himself assures Muhammad of the never-to-be- 
doubted Truth-quality of the divine message. 


[This is] the Truth from thy Lord, so be thou never of those who 
doubt and waver. (III, 53) 


Those unto whom We gave the Scripture [before this, i.e. the Jew- 
ish people who know what Revelation is] recognize it [i.e. the 
Koran] as they recognize theirown sons. And yet, a party of them 
conceal the Truth knowingly. [This is] the Truth from thy Lord, 
so be thou not of those who doubt and waver ...... 

If thou followest their groundless imagination when the [true] 
knowledge has thus come to thee, then no doubt thou wilt be one 
of the wrong-doers. (II, 141-142, 140) 


In a number of other passages the Jews are severely accused of confounding the 
truth with vanity and concealing the truth on purpose. “TO children of Israel], 
confound not truth with vanity (bãtil), conceal not the truth knowingly’ (II, 39). 
‘O people of the Scripture, why do you confound the truth with vanity and conceal 
the truth knowingly? (HI, 64). oo 

If in this way the Revelation through the mouthpiece of Muhammad is the Truth, 
then it follows of course that the religion based on this revelation, that is, Islam, 
is also the Truth. In this sense, too, the word kaqgg is constantly used in opposition 
to batil. 


Say, ‘Is there amongst your associates [ie. the idols whom you 
worship alongside of Allah in the capacity of His associates] any 
that guides you to the Truth?’ 

Say, ‘It is God [alone] who guides to the Truth. Is He who guides 
to the Truth worthier to be followed, or he who guides not unless 
he himself is guided?. What is the matter with you, then? . How 
do you judge?’ | f (X, 36) 
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Say, ‘The Truth has come and vanity has vanished. Surely vanity 
is ever bound to vanish’. (XVII, 83) 


The upshot of all this is that a particular sacrosanctity is attributed in the Koran 
to the word ‘Truth’ haqg, and, consequently, all use of language which contradicts 
it in any way is considered to be glaring blasphemy against God and His religion. 
It is not at all surprising; then, that we find kadhib ‘falsehood’ or lying’ talked of in 
the Koran as almost another word for heinousness, for it constitutes one of the 
most salient features of what we already know is the greatest of all sins, kufr ‘un- 
belief’. As we shall presently see in the following chapter, R&fir is essentially 
characterized by the trait of Radhib. 

Now, Kadhib as such a blasphemous attitude towards God manifests itself mainly 
in two different ways. In the first place, it manifests itself as an open act of lying 
on the part of man in matters that concern God and religion: rank forgery of rev- 
elations, ‘divine’ laws, and ‘sacred’ stories, etc. Secondly, it may take the form of 
‘crying lies’ (takdhib) to the real Revelation of God: itis, then, a more direct kind 
of attack against God and His Apostle, being as it is not only a flat refusal to ac- 
cept the Truth when it is sent down, but also even more positively the assuming 
of the attitude of mockery and hostility against it. I propose to begin with the 
second case. 


I Takdhib 


Takdhib is the infinitive of the so-called second verbal form, Radhdhaba, from 
the root K-DH-B, and means literally to ‘make, or declare, something a lie.’ So in 
the specific contexts of a revealed religion, it denotes the characteristic attitude of 
those stubborn unbelievers who persist in their refusal to accept all revelations as 
really coming from some divine source, and never cease to laugh at them as mere 
old folks’ tales. 


Whenever a sign of their Lord comes to them they turn away form 
it. They [always] cried lies (kadhdhab#) to the Truth (haqq) 
when it came to them, but there shall come to them news of that 
which they were laughing at [ie. news of the terrible divine pun- 
ishment ]. (V, 5) 


The phrase ‘that which they were laughing at (yastahzi’iinay describes, as is ev- 
ident in different terms the same thing as the phrase ‘they cried lies to’, and thus 
throws a strong light on the mental attitude underlying the act of takdhib. Istihza@’ 
or ‘mockery’ is the fundamental state of mind of those who deny the revealed 
Truth. 
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Nay, I swear by the falling of the stars: .:.... This is surely. a noble 
Koran ......a revelation sent down from the Lord of the worlds. 
How dare you make light of this discourse? Do you make a living 
by crying lies [to it]? (LVI, 74, 76, 79-81) 


God tries to console in gentle, soothing words the Apostle who is now on the 
brink of utter despair on account of this ruthless takdhib by the Meccan infidels, 
and assures him that he is not the only prophet to suffer this kind of terrible per- 
secution, but, rather, such has ever been the destiny of all prophets. 


If they cry lies to thee, even so did the people of Noah before them 
cry lies [to Our Apostles], and Ad and Thamud, and the people 
of Abraham, the people of Lot, and the men of Midian, too. Moses 
also was cried lies to [Every time] I indulged these kafirs for a 
while, then suddenly I seized them. And how terrible it was.! 
(XXII, 43; also XXII, 56) 


The people of Noah cried lies before them. They cried lies to Our 
servant and said, ‘A man possessed by jinn!’ And he was repulsed. 
(LIV, 9) 


[The people of] Thamud cried lies to the [divine] warnings, and 
said, ‘What, shall we follow a simple mortal, from amongst us? 
Then indeed we should be in error and madness!’ (LIV, 23-24) 


We are well aware that it grieves thee deeply, what they say. Yet 
Lin reality] it is not thee they cry lies to, it is the signs [ie. rev-. 
elations] of God that they deny, these evil-doers!’ (VI, 33) 


It is noteworthy that in this passage those who cry lies to the divine signs are 
- called ‘evil-doers’ (z@limin) —— an important value-word in the Koran. to which 
reference has already been made (cf. p. 21). Takdhib is thus a piece of zulm ‘evil’, 
‘wrong’, or ‘injustice’. This point is made more evident by the following example. 


Who is more wrongful (azlam —— comparative of z@lim, i.e. who 
does greater evil) than he who cries lies to the signs of Gad and 
turns away from them? (VI, 158) 


Because it is the greatest possible injustice against God, it is worthy to be pun- 
ished with the severest possible torment. God promises Muhammad that He will 
surely smite the evil-doers with ruin and destruction in requital of such an outrage, 
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as it has always been His wont to do so in the past. We may do well to remark 
that takdhib is also called sometimes by still stronger terms than zulm, such as 
fisq ‘ungodliness’ and jurm ‘sin’ or ‘crime’. 


[Concerning a past event} 

And there came to them an Apostle from amongst them [i.e. one 
of them was chosen by God to be His Apostle], but they called 
him a liar. So the [divine] punishment seized them, while they 
indulged in the wrong-doing. (XVI, 114) 


Say, ‘Travel in the earth, and see how has been the end of those 
who cried lies’ (VI, 11) 


Those who cry lies to Our signs, the punishment shall be inflicted 
upon them, for that they have indulged in such ungodliness (yaf- 
suqiuna from fisq). (VI, 49) 


If they cry lies to thee, say, ‘Your Lord is a possessor of all-embrac- 
ing mercy, but His violent wrath will never be turned back from 
the sinful people (mujrimina —— from jurm). (VI, 148) 


In this respect, those who cry lies to God’s signs and call His Apostle an ‘impu- 
dent liar’ (kadhdhdbun ashirun-—— LIV, 25) are not doing any wrong to God and 
His Apostle, but they are wronging themselves unwittingly. 


Evil indeed is the likeness of a people who cry lies to our signs, 
for themselves it is that they wrong. (VII, 176) 


H olftira’ 


If, as we have just seen, takdhib ‘crying lies to God (His Revelation, and His 
Apostle) is downright blasphemy against Him, it is a more subtle kind of ungod- 
liness to invent groundless fables and to make a show of them as if they came 
from a divine source. Iftird@ is the word for such an act of forgery. It is a verb 
and is usually accompanied by the word kadhib which is by now familiar to us, as 
its ‘direct object’ —— Iftard{_y] kadhiban (or ifkan) meaning ‘he forged a lie’. Those 
who commit the iftiré’ do in fact no smaller wrong than those who flatly deny God's 
signs, for it is plain that they are attempting thereby to forge ‘divine’ signs them- 
selves. So it is no surprise to us to find that the act of iftird is condemned and 
censured in the Koran in exactly the same terms as takdhib. Those who show a 
marked tendency towards ¿ftiy@ concerning God are accused of gulm and of jurm. 
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Often they are lumped together with those characterized by takdhib, and are con- 
demned at one stroke. 


[gulm] 
Who does greater wrong (azglam, see above, p. 93) than he who 
forges a lie against God or cries lies to His signs? (VII, 35) 


Who does greater wrong than he who forges a lie against God when 
he is being summoned unto self-surrender (slam)? God guides not 
people who are wrongdoing (zalimina) (LAI, 7) 


jurm] 

Who does greater wrong than he who forges a lie against God or 
cries lies to His signs? Verily, the sinful (mujrimüna) will never 
prosper. (X, 18) 


The people of takdhib and those of iftird’ are all alike zélim and mujrim. The 
semantic relationship between iftir@ and jurm is perceivable particularly clearly 
in the following passage. It alludes to the story of Noah which is related in detail 
in the Koran. The Meccan infidels, when they heard Muhammad giving an account 
of the legendary event of Noah’s Ark, said that it was nothing but an invention, 
a forgery of the Apostle. The passage is a reply to this accusation. 


Do they say, ‘He has forged it’? Say, ‘If it is my forgery, upon 


my own head be my sin (¿7708224 —— lit. ‘my act of jurm’) But I 
am innocent of the sins you are accustomed to do (fujrimiina, also 
from jurm). (XI, 37) 


Incidentally the passage just quoted brings out a very interesting point; namely, 
that, viewed from the standpoint of the kdfirs themselves, it was precisely what 
Muhammad was preaching that deserved really to be called iftira@’. The teaching 
of the Koran asa whole was in their eyes a grand-scale forgery, which was delib- 
erately calculated to turn them away from the age-old. i.e. sacred, tribal customs 
and beliefs. 


When Our signs, that is, clear revelations, are recited unto them, 
they say, “This is naught else than a man who wishes to turn you 
away from what your fathers used to worship’. And again, ‘This 
is naught else than a monstrous lie (7fk) of his invention’. 
(XXXIV, 42) 
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Those who are kãfir say, “This is naught else than a lie (¿fkR) which 
he [i.e. Muhammad] has forged, and other people have helped him 
in the forgery’. They have committed in this way wrong and false- 
hood. They also say, “These are but] fairy-tales of the old folk 
which he has had written down; they are recited to him morning 
and evening.’ (XXV, 5-6) 
[The kāfirs say,] ‘Never, never believe what you are promised! 
[This is said in reference to the Islamic doctrine of Resurrection 
after death]. There is naught else than our present life. We die, 
we live, and we shall not be raised. He [ i.e. Muhammad] is naught 
else than a man who has forged a lie [(¢ftard(y)...... kadhiban | 
against God. We believe him not’. (XXIII, 38-40) 


Against this accusation of forgery Muhammad emphasized repeatedly that the 
message he brought to men was the Truth (haqq) from his Lord. 


Do they say, ‘He [i.e. Muhammad] has forged it’? Nay, but it is 
the Truth from thy Lord, that thou mayest give warnings to a 
people to whom no warner came before thee, that haply they may 
find the right way. (XXXII, 2) 


It [i.e. the story of Joseph] is not a forged tale, but a confirmation 

of what exists [i.e. the older Scripture] and an interpretation of 

everything, and a guidance, and a mercy for a people who believe. 
(XII, 111) 


As to what is meant concretely by Muhammad under the words iftird’, kadhib, 
and ifk, we have to say that it varies according to the specific context in each 
case. But there can be no doubt that most representative of iftir@ are (1) idolatry, 
and (2) the ‘sacred’ customs connected with the idolatrous worship of the Jahiliyyah. . 


Verily, those who have taken to themselves the Calf, wrath shall 
smite them from their Lord, and there shall overtake them abase- - 
ment [even] in the life of the present world. For such is the re- 
ward We confer upon those who indulge in forgery (muftarina 
— pl. of muftari —— he who is addicted to iffiré’). (VII, 151) 


This is said in reference to Moses’ folk who, in his absence, made a golden calf 
and began to worship this idol instead of God. It is clear that the word muftarina 
denotes the idol-worshippers. From the point of view of Muhammad, idolatry is 
an obvious form of the ‘forging of a lie’, because it means to invent out of sheer 
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fantasy strange beings and attribute to them reality in an entirely unwarrantable 
way, when, in truth, ‘reality’ belongs to God alone. The same word muftari ap- 
pears in the following passage with exactly the same meaning. 


And unto the people of Ad [We sent] their brother fi.e. one of 
their fellow-countrymen] Hud. He said, ‘O my people, worship God. 
You have no other god save Him. Verily, you are only muftarina, 

(XI, 52) 


As is well-known, life in the Jahiliyyah was regulated by an elaborate and in- 
tricate system of taboos and commandments that were prescribed by traditional 
customs. ‘This is kardm (forbidden), and this is halal (lawful’. And this system 
of harém—— halél was imposed upon all men in the name of sacrosanctity. For 
Muhammad, this of course constituted an unmistakable case of forgery against 
God, for He alone is really entitled to the authority of enforcing upon men any 
rules of conduct in the name of religion. Thus it comes about that in the Koran 
the ‘sacred’ customs of the Jahiliyyah are frequently condemned in the strongest 
terms as being ‘forged lies’ against God. 


You should not say of the lie (kadhib) which your own tongues 
describe, “This is lawful, and this is forbidden.” This is to forge 
a lie against God. Verily, those who forge against God a lie shall] 
not prosper. (XVI, 117) 


They [i. e. the idolaters] pretend, “These cattle and tilth are sac- 
rosanct; none shall eat thereof, save such as we please’—— so they 
pretend — ‘and cattle there are whose backs are forbidden, and 
cattle over which the name of God is not to be mentioned.’ All 
this is forgery (zftird@’) against God. He will surely reward them 
for what they have forged. (VI, 139) 


Sometimes sorcery is also called zftird’. The example which follows refers to the 
act of the sorcerers of Egypt who, in the presence of Pharaoh, wished to compete 
with Moses in the art of sorcery. 


Moses said unto them, ‘woe unto you! Forge not a He against 
God, lest He destroy you with punishment. All those who have 
forged have ever failed.’ (XX, 63-64) 


Exactly the same thing is meant in another passage by zfk. ‘That which they 
were forging’ refers to the rods and ropes which the sorcerers had transformed 
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Then did Moses throw his rod, and lo! it swallowed that which 
they were forging ( ya’ fikina —— a verbal form from 7fk) 
(XXVI, 44) 


As regards this latter term, ifk, we might remark that we have a good example 
of its ‘secular’ usage (cf. p. 37) in Surah XXIV. It means a ‘slander’ or ‘dis- 
quieting, false rumor’ among the people about the moral integrity of a certain 
person; we may note that it is here rebuked as an act involving ithm ‘sin’. 


Surely those who have spread this false rumor (¿ fk) are a gang of 
you. But reckon it not evil for you [that this has occurred]; rather 
it will prove good for you. For each one of them shall have to 
bear the burden of the sin he has earned. As for him among 
them who took for himself the greater share of it, there awaits 
him a mighty punishment. 

Wherefor, when you heard it, did the believers, man and women 
alike, not think in a good way and say, ‘This is obviously a slan- 
der (FRF? ....., Wherefor, when you heard it, did you not say, 
‘It is not for us to talk about this. Glory be to Thee! This is in- 
deed a mighty calumny (duhtany (XXIV, 11-12, 14) 


This buhtãn is another word for ‘slander’ or ‘false accusation’. One sees from 
the context itself that it is a synonym of ifk. This is confirmed further by the 
fact that buhtGn also bears an intimate relationship to ithm ‘sin’. 


Those who hurt the believers, whether men or women, [by accu- 
sing them] of what they have not earned, those must bear the 
burden of calumny (buhtãn) and obvious sin (ithm). (XXXII, 58) 


Affdadk is an emphatic form from the same root as ¿fk and denotes one who is 
characteristically addicted to the sin of spreading false rumors: a habitual big 
liar. In Surah XXVI, this word is applied to those who eagerly listen to the dev- 
ils’ whispering and utter all sorts of absurd things. Most presumably this refers 
to the seers (kdhin) in the desert, who pretended to receive esoteric knowledge 
from some supernatural sources. Note that, here too, ¿fk happens to be accom- 
panied by zthm, and also that the affdk is made equivalent in the same passage 
to kãdhib ‘one who utters lies’. 
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Shall [ tell you upon whom the devils descend? They only descend 
upon the sinful (athim, from ithm) affak. They listen to [the de- 
vils’ voice], but most them are liars (ka@dhzb). (XXVI, 221—222) 


The preceding account does not in any way pretend to exhaust the pre-Islamic 
moral ideas that were adopted by Muhammad into the Islamic conception of mo- 
rality; we know that there were many other ‘good qualities’ that originally formed 
part of the ethics of the desert. But these, I believe, will more profitably be 
touched upon from time to time as occasion arises in the course of the subse- 
quent chapters. 


Chapter VIH 
THE GRAND MORAL DICHOTOMY 


Say, ‘Listen, káfirs! I worship not what you worship. 

You are not worshiping what I worship. 

I am not worshiping what you worship. 

Nor will you worship what I worship. 

To you your religion, and to me my religion !’ (CIX, 1-6) 


These words mark in an almost dramatic way the most radical break with the 
surrounding polytheism, to which Muhammad was led by his fundamental attitude 
in religious matters, This was, so to speak, the formal declaration of independence 
on the part of Islam from all that was essentially incompatible with the mono- 
theistic belief which it proclaimed. In the domain of ethical practices, this 
declaration of independene involved a grave consequence. It suggested that 
henceforward all human values were to be measured by an absolutely reliable 
standard of evaluation, 

The Koranic outlook divides all human qualities into two radically opposed 
categories, which,——- in view of the fact that they are too vague and semantically 
too pregnant to be called ‘good’ and ‘bad’, or ‘right’ and ‘wrong’——-we might 
simply call the class of positive (moral) properties and the class of negative (moral) 
properties, respectively. The final yardstick by which this bipartite division is 
carried out is the belief in the one and only God, the creator of all beings. In 
fact, throughout the whole Koran there runs the keynote of dualism regarding 
moral value of man: the grand dualism of believer and unbeliever. In this sense, 
the ethical system of Islam is of a very simple structure. For by the ultimate 
yardstick of ‘belief —— unbelief’ one can easily decide to which of the two categories 
a given person or a givén act belongs. 

The significance of this fact, however, was very great for the moral development 
of the Arabic people, because it meant the first appearance of a moral principle, 
which was consistent enough to deserve the name of ‘principle’, A whole practical 
code of conduct, though as yet largely unsystematic, was imposed upon the be- 
liever, the moment he truly believed in the oneness of God and the truth of the 
prophetic message. As I remarked earlier, this was an unprecedented event in the 
spiritual history of the Arabs. In the Jahiliyyah there were, we have seen, a number 
of recognized moral values. But they were just there as membra disjecta, without 
any definite underlying principle to support them; they were based almost exclusively 
on an irrational sort of moral emotion, or rather, a blind and violent passion for 
the mode of life that had been handed down from generation to generation as 


THE GRAND MORAL DICHOTOMY 101 


a priceless tribal asset. Islam made it possible for the first time for the Arabs to 
judge and evaluate all human conduct with reference to a theoretically justifiable 
moral principle. 

The basic dichotomy of moral properties to which I have just referred, appears 
in the Koranic verses in a number of varied forms. It may, to begin with, assume 
the form of an essential opposition between kafzr and mu’min ‘believer’, 


It is He who created you. But one of you is a këáfay, and one of 
you is a mu’min. God sees everything you do. (LXIV, 2) ` 


Those who misbelieve (kafar#, a verbal form corresponding to 
kafir) and turn men away from the way of God, He will surely 
make all their works vain and futile. 

Those, on the contrary, who believe (@mank a verbal form corre- 
sponding to mu’min) and do good works and believe in what is 
_revealed unto Muhammad inasmuch as it is the Truth from their 
Lord, He will surely remit from them their ill-deeds and improve 
their minds. All this is because those who misbelieve (kafavii) have 
adopted falsehood (#éf:1) whereas those who believe (@manii) have 
adopted the Truth (haqq) from their Lord [for the opposition be- 
tween bĝfil and haqq see above, p. 89] (XLVII, 1-3) 


[t may also take the form of an opposition between k¿afiy and muttaqi ‘he who 
fears’ or ‘godfearing’. The religious meaning of ‘fear’ (faqgwd[y]) in Islam was 
elucidatad in Chap. VI. 


Verily, this [Koran] is a reminder to the muttaqina (pl. of muttagi), 
but We know that there are amongst you some who cry lies to it. 
Verily, it is a cause of sorrow to the Rkéfirina, although in reality 
it is the absolute Truth. (LXIX, 48-50) 


Or it may take the form of an opposition between muslim ‘he who has surren- 
dered’ (for the meaning of this word, see above, p. 61) and mujrim ‘sinful’ or 
‘guilty’ (for the analysis of this word, see Chap. XIID. 


Shall We treat the muslimina in the same way as the mujrimina ?.. 
(LXVIH, 55) 


. Or, as an. opposition between gll ‘he who goes astray, errs’ and muhtadi ‘he 
who is guided, who goes the right way’. 
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‘Verily, thy Lord knows best who goes astray from His way, as 
He knows best those who are guided. (LXVIII, 35) 


Or again, the ‘positive’ side may be called ‘the fellows of the Fire’ or ‘the fellows 
of the Left’ (see p. 60) and the ‘negative’ side ‘the fellows of Paradise’ or ‘the 
fellows of the Right’. 


Not equal are the fellows of the Fire and the fellows of Paradise. 
The fellows of Paradise, they alone are the blissful. (LIX, 20) 


As we shall see later, this fundamental dichotomy of human properties appears 
in still many other forms. But they are all rather marginal variations within the 
bounds of the essential opposition between belief and unbelief; the most basic 
fact remains always the same. 

Sometimes, Muhammad seems to divide men into not two but three classes, 
recognizing an intermediate state hovering so to speak between both ends. This 
middle ground where belief and unbelief overlap and fuse, is formed by those 
who remain very lukewarm in their faith although they have. formally accepted 
Islam and become Muslims. 


We conferred the Book [of Revelation] as an inheritance upon 
those whom We chose of Our servants. But of them some there 
are who wrong themselves [by rejecting it and crying lies to it], 
and of them are some who are lukewarm [though they have 
accepted it outwardly], and, again there are some who vie in good 
works by the leave of God. (XXXV, 29) 


We should remark that it was mostly the nomadic Arabs of the desert that 
formed this middle class, though of course there were among the city-dwellers, 
too, people who remained lukewarm and always. wavering between belief and 
kufr. ‘L’arabe,’ says Dozy, ‘n’est pas religieux de sa nature, et, sous ce rapport, 
il y a entre lui et les autres peuples qui ont adopté Vislamisme une énorme 
différence, «+--+ Voyez les Bédouins d’aujourd’hui! Quoique musulmans de nom, 
ils se soucient médiocrement des préceptes de V’islamisme...... En tout temps, il a 
été extrémement difficile de vaincre chez les Bédouins leur tiédeur pour la religion’. 
(op. cit. p. 13, 24). The Koran itself attests to this. In a remarkable passage 
where the basic difference between mu’min ‘believer’ and Muslim is brought out 
most clearly, it is declared that the Bedouin who have accepted Islam are not to 
be regarded, in virtue of that fact alone, as having become mu’min in the true 
sense of the word, 
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The desert Arabs assert, ‘We have become believers’. Tell them, 
‘You do not believe yet; rather say, “We have surrendered [i. e. 
we have become muslims]. For the [true] faith has not yet 
penetrated into your hearts. But in so far as you yield obedience 
to God and His Apostle, He will not withhold from you the reward 
of your deeds. God is forgiving, and merciful. 

The [true] believers are those only who, after having believed in 
God and His Apostle, never doubt, but strive with their wealth and 
lives in the way of God. Those only are the faithful believers (sddiq, 
see above, Chap. VII). (XLIX, 14-15) 


It must be admitted, nevertheless, that, semantically at least the class of such 
doubtful ‘Muslims’ is after all but a border-line case, whose value is to be deter- 
mined in terms of either the one extreme or the other of the common scale running 
from the true belief to downright unbelief. The existence of those lukewarm be- 
lievers in a great number was no doubt a tough practical problem to solve for 
Muhammad himself, but there can be no doubt that they did not come to constitute 
in any way an independent semantic category. In the eyes of Muhammad, they 
were in the last resort a variation of the positive class, They represented, in other 
words, an imperfect type of the believer; but yet believers in the sense that they 
obeyed ——at least outwardly-——God and His Apostle, and as such, they were not 
to be denied the reward of their deeds. ° 


Now before we proceed to the detailed analysis of the words standing for the 
most representative ethical properties, both positive and negative, which are recog- 
nized as such in the Koran, perhaps we may do well to make a more general 
survey of the characteristic features of the two fundamental types of men formed 
by various combinations of these properties. In more plain language we might 
formulate our problem by asking: (1) What — according to the teaching of the 
Koran ——should a man do in order that he might be sure to win the reward of 
Paradise?; and,(2) What lines of conduct are characteristic of those who are bound 
to go to the torment of Hell? What, in other terms, is the ideal type of the be- 
liever, and what are the representative features of the infidel? By analyzing some 
of the relevant passages, we may hope to isolate in a preliminary way the principal 
ethical categories which must be taken up one by one in the subsequent chapters 
to be analyzed in detail from the specific point of view of this book. 


I The Fellows of Paradise 


In Surah LXX, 20-35, there is given a detailed description of the conditions, the 
fulfilment of which is deemed strictly necessary if one desires really to be in 
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the number of ‘those whó will be allowed to live in Heavenly Gardens, high- 
honored’, There it is stated that the reward of Paradise is promised only to those 


worshippers: 


(1) ‘who remain constant at their prayers and observe them well (v. 23, 34)’, 

(2) ‘in whose wealth there is an acknowledged portion for the beggar and 
the destitute (v. 247, 

(3) ‘who believe the Day of Judgment to be true (v. 27), 

(4) ‘who are fearful of the chastisement of their Lord (v. 27), 

(5) ‘who guard their pudenda (v. 29Y, 

(6) ‘who keep faithfully their trusts and their covenant (v. 32)’, 

(7) ‘who perform their witnessings (v. 33). 


- So this passage enumerates as the conditions necessary for winning the approval 
of God, constant and devout worship, almsgiving, eschatological belief in the final: 
Judgment, fear, sexual continence, faithfulness, and truthfulness. The first two 
items chiefly concern ritual; they are destined to develop later into two statutory 
duties of Islam, and to constitute, together with fasting, pilgrimage, and the 
profession of faith in the oneness of God, the so-called five Pillars (avkdu) of the 
faith. The items (3) and (4) concern directly the central notion of ‘fear’ of which 
I have already given a detailed account in Chap. VI. The items (6) and (7) have 
also been fully discussed in the same chapter under the heading of sidq. 

The Surah XIII, 20-23 gives a list of Islamic virtues which is substantially the 
same as the preceding one. Here is the whole passage in translation. 


Those who fulfil the covenant with God, and break not the com- 
pact; who join what God has bidden to be joined; and dread 
their Lord and fear the evil reckoning;. who remain patient, 
craving: their Lord’s countenance; and perform the prayer; and 
expend [in alms] of what We have provided them secretly and 
openly; and ward off evil with good———these shall have the rec- 
ompense of the [eternal] abode, Gardens of Eden which they 
shall enter. (XIII, 20-23) 


The only item which is new is sabr, ‘patience’, ‘steadfastness’ or ‘endurance’. Sabr 
was a prominent virtue in desert conditions in the days of Jahiliyyah. It was part- 
of the shajéd‘ah ‘courage’, of which I have given an explanation in the preceding 
chapter, or rather it was an essential ingredient of it, In the desert where the 
conditions of living were so harsh, every man was constantly demanded to show 
extraordinary patience and endurance if only for his mere existence and for the 
subsistence of his tribe. Physical strength was of course necessary, but it was- 


THE GRAND MORAL DICHOTOMY 105 


not enough; it had to be backed up by the spiritual energy of patience, the 
inflexible determination to stand by one’s cause whatever might happen. It will 
be easily seen that saby was a representative manly virtue of the warrior on the 
battlefield, There could be no courage without this virtue of sabr. To this Jahili 
virtue, too, Muhammad gave his characteristic twist, and made out of it a genuine 
Islamic virtue. ‘O you who believe! Seek help in patience and prayer. Verily, 
God is with the patient.’ (IL 148). ‘Be thou patient. Verily, the ultimate issue 
shall be for those who fear [ie. the pious believers] (XI, 51). ‘Worship thou Him 
and be thou patient in His worship’ (XIX, 66). But there is no need here to go into 
further detail about this problem, for we shall have to deal with the semantic struc- 
ture of sady at a later stage. 

"Patience is also given a place in the following list of the Islamic virtues which 
go to constitute the ideal type of Muslim. 


(1) Those who have surrendered, men and women alike (muslim). 

(2) Those who believe, men and women alike (mu’min). 

(3) Those who are truthful, men and women alike (séd7zq). 

(4) Those who are patient, men and women alike (sdbér). 

(5) Those who are humble, men and women alike (khash‘), 

(6) Those who give alms willingly, men and women alike (mutasaddigq), 

(7) Those who are punctilious in fasting, men and women alike (s@im). 

(8) Those who guard their pudenda, men and women alike (h&fiz al-furiij). 

(9) Those who remember God constantly, men and women alike (dhdkiy Allah). 
For them God has prepared forgiveness and mighty wage. (XXXIII, 35) 


Thankfulness (shukr) and repentance (taubah) must be also added to this list if 
“we are to make it more complete. These two elements are particularly made 
prominent in the next quotation from the Koran, which purports expressly to give 
an account of the characteristic features of the ‘fellows of Paradise’. In this 
passage every true believer is charged to address when he reaches forty years, 
his Lord with the following words. 


‘My Lord, arouse me that I may be thankful (ashkura from shukr 
for Thy favor wherewith Thou hast favored me and my parents, 
and that I may do good works that shall please Thee. Be Thou 
gracious unto me as regards my offspring. Lo, I have turned 
[repentant] unto Thee (#¿otu, from taubah). Lo, I am of those who 
have surrendered (muslimina).!?’——- Those are they from whom 
We accept the best part of what they have done, and overlook their 
evil deeds. They are amongst the fellows of Paradise. 


(XLVI, 14-15) 
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The first of these two, ‘thankfulness’ shukr already fell to be considered closely 
in Chap. IV. It will come up again for consideration in the following chapter. 
As to the second element, ‘repentance’ or ‘penitence’ taubah, we might remark 
before everything that it is, as it were, a human counterpart of God's unfathomable 
mercy. God, although He is the terrible Lord of the Judgment Day, the most 
unyielding avenger of all evils done, is at the same time an infinitely. merciful, and 
forgiving God. Throughout the whole Koran it is constantly emphasized that ‘God 
turns (yatibu, from taubah) towards whom He will. Verily, God is most forgiving 
(ghafir), most merciful (rakim)! (IX, 27). It is interesting to observe that the 
same word taubah means ‘repentance’ on the part of man, and ‘forgiveness’ on the 
part of God. Man ‘turns’ towards God in repentance, and God ‘turns’ towards ` 
man with His grace. There is clearly a correlative relationship of ‘turning’ between 
God and man, and this is reflected in the semantic behavior of the word faubah. 

God’s limitless goodness and grace extend even to those faithless believers who 
have fallen into the temptation to commit the most heinous sin against God, i. e. 
the sin of idolatry, provided that they repent of their evil ways and return to the 
faith. Thus, speaking of the people of Moses who worshipped the golden idol of 
Calf, it is said: 


Verily, those who worshipped the Calf, the wrath of their Lord 
shall befall them, and abasement even in this present world, for 
`such is Our reward for those who forge (muftari), Nevertheless, 
those who, having done these evil deeds, repent (74bz) thereafter and 
believe, verily, the Lord is thereafter very forgiving and very 
merciful. (VII, 151-152) 


So all believers are strongly enjoined to turn to God in sincere repentance. It 
may be that God will forgive them their previous sins which they have committed 
consciously or unconsciously. A truly repentant heart merits even the reward of 
Paradise. 


O believers, turn (#6#) unto God in sincere repentance (taubatan 
nasihan). It may be that your Lord will remit from you your evil 
deeds and let you enter gardens with rivers flowing underneath. 

| (LXVI, 8) 


The emphatic form from the same root, tawwab is used very often. When applied 
to aman, it means ‘one who repents very often’; when applied to God, it naturally 
means ‘He who is wont to turn to sinners in forgiveness, who reverts very often 
from wrath to grace’. Awwé&b is another word for one who repents frequently. 
This is the. emphatic form from AWB which literally meahs ‘to return’, He who 


THE GRAND MORAL DICHOTOMY 107 


repents his sin ‘returns’ from his sin unto God. Unlike tawwab, this word is not 
applied to God in the sense of ‘forgiving’. Awwdab appears in the following passage. 


[Upon the Day of Judgment] Paradise shall be brought nigh to 
the godfearing; [it will be there, before their very eyes,] not far 
off. ‘This is what you were promised. [It is] for all heedful ones 
who have returned very often (awwd@b). 

He who fears the Merciful God and brings a repentant (munib) 
heart: ‘Enter it [i.e.. Paradise] in peace! This is the day of im- 
mortality. (L, 30-33) 


In this quotation we find one more word with approximately the same meaning, 
munib. This is the participial form of the verb endba meaning. ‘to return [unto 
God] repentant’ with an additional implication of ‘from time to time’, the original 
meaning cf the root (according to the Arab lexicographers) being that of ‘doing 
something by turns’ or ‘coming. to someone time after time’. 


II The Fellows of Hell 


Having seen the main qualities which go to form the Islamic virtue worthy of 
the reward of Paradise, it is no longer a difficult matter to guess the general 
features characteristic of those who will be thrown into Hell, ‘the Fellows of the 
Left’, as they are sometimes called. (The Fellows of the Left-——alas the Fellows 
of the Left ! ——in the midst of burning, poisonous winds and boiling waters, 
under the shadow of a choking smoke, which [though it is a shadow] is neither 
cool nor beneficent, LVI, 40-43.) Those will surely be put in such a humiliating 
state, who are not qualified by any of the ‘positive’ properties, or are even marked 
by some of the characteristics that are the exact opposites of these good qualities. 

It goes without saying that the kéfir goes:at the head of this grand procession 
marching towards Jahannam (Gehenna). . 


For those who reveal themselves ungrateful to [kafari#] their Lord, 
there is the torment of Gehenna——an evil end of the journey, - 
indeed ! (LXVII, 6) 


The kafirs are thrown into the Fire as the just reward for their /fuség, that is, 
for having given themselves over to an, exceedingly dissolute life against the 
commandments of God. 


Upon the day [of the Last Judgment] when the kafir are put out to 
the Fire: “You squandered your precious things. in your worldly 
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life and found enjoyment in them. So today you shall be recom- 
pensed with a humiliating chastisement for that you grew arrogant 
in the earth without any right, and for that you were ungodly 
(tafsugiina from fusiig). (XLVI, 19) 


There participate in this procession to Hell all those who are related in some 
way or other with the kafirs, that is, those who embody and represent any of the 
many distinguishable aspects of kufr. Here I give at random a few quotations in 
which some of the ‘negative’ properties are explicitly brought into connection 
with the chastisement of Hell Fire. 


(1) Those who are characterized by takdhib which I have discussed at some 
length in the last chapter: 


‘Then you who go astray and cry lies, you shall eat of a tree of 
Zaqqüm [the Zaqqum being the name of a monstrous tree which 
is found at the bottom of Hell, whose flowers are said to be heads 
of demons], and you shall fill your bellies with it and drink thereon 
the boiling water, drinking like thirsty camels’. This shall be 
their entertainment on the Day of Judgment. (LVI, 51-56) 


Upon the day when the heavenly vault will swing from side to 
side, and the mountains will be moved from their places, woe that 
day unto the mukadhdhib (participial form from takdhib) who are 
now bathing joyously in the submerging floods [of vain discourse 
about God], the day when they shall be hurled into the fire of 
Gehenna. ‘This is the fite that you used to cry lies to (dukadhdht- 
bina). Say, is this'a piece of magic? Or have you not eyes to 
see? Roast well in it. Whether you endure patiently or endure not 
patiently, it is all the same to you. You are only going to receive 
your just recompense for what you were doing. (LH, 9-15) 


(2) The zalim (‘wrong-doer’, ‘evil-doer’), to which passing reference was made in 
Chap. IV, and of which much more will be said in the later passage. Here it is 
sufficient to note that the Zaqqüm tree which, as we have just seen, is said to await 
the arrival of those who cry lies to God, is mentioned in the following quotation 
as a special entertainment for the zãlim. 


Is that better as an entertainment, or the tree of Zaqqiim? Verily, 
We have prepared it as a special torment for the zaélims. Verily, 
it is a tree that appears from the root of Hell, its spathes being 
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as the heads of devils. ` They shall eat thereof and fill their bellies 
thereof. After that, they shall be brought back unto Hell. 
(XXXVII, 60-66) 


(3) The mustakbir (syn. mutakabbir), or one who is too big with pride to accept 
docilely the teaching of the Koran. On the moral meaning of istikbédr itself, some- 
thing was said already (Chap. IV, p. 36 and Chap. VI, p. 63). 


Verily, those who are too proud (yastakbivana, from istikbér) to 
worship Me shall enter into Gehenna, utterly mean and. abject. 
(XL, 62) 


So enter the gates of Gehenna, therein to dwell for ever. Evil 
indeed will be the abode of the mutakabbir, (XVI, 31) 


Those who cry lies to Our signs, and are too proud to accept them, 
these shall be the fellows of the Fire, therein to dwell for ever. 
(VII, 34) 


(4) Similarly the tdghi, one who is exceedingly insolent and presumptuous. 
The word will be analyzed semantically in a later chapter. 


Verily, Gehenna lies in ambush, the last resort for téghina (pl. of 
ta@ghi), therein to dwell for ages eternal. They shall not taste 
therein neither coolness nor drink, but only boiling water and pus. 
A fit recompense, indeed ! (LXXVIII, 21-26) 


(5) The fajir (pl. fujjãr), one who, forsaking the commands of. God or the 
rules of moral conduct, acts viciously ——as opposed to the barr (pl. abrar) ‘pious’ 
or ‘righteous’. 


Verily, the abrdr shall be in bliss, while the fujjdr shall be in 
Hell, to roast therein on the Day of Judgment; they shall never 
be absent therefrom. (LXXXII, 13-16) 


(6) The géstt, one who deviates from the right course and acts wrongfully-—— 
as opposed to the muslim. 


Verily, of us some there are who are muslim, and some who are 
qasit. Those who have surrendered [become Muslims], they have 
taken the right course. But as for the qdszf, they: have become 
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fuel for Gehenna. (LXXII, 14-15) 
(7) The ‘&sz, one who rebels against God and His Apostle. 


. Whoso rebels against God and His Apostle, for him is prepared 
the fire of Gehenna to dwell for ever. (LXXII, 24) 


(8) The mundfig, one who, though outwardly a pious believer, is in reality a 
most stubborn disbeliever, a ‘hypocrite’. Mund@figq appeared already in our exposition, 
and about the semantic structure of this important term more will be said later on. 


O Prophet! Strive against the kdfir and the mundfrg. Punish 
them ruthlessly. . Gehenna shall be their final abode—— an evil 
end of the journey, indeed ! (LXVI, 9) 


(9) The mustahzi’, the scoffer, or one who mocks. at God’s revelations. The act 
of making. a jest of God’s revelation springs from kufr. It is the most character- 
istic attitude of all kafirs towards prophetic messages. 


That is the reward of such men [i.e. those who disbelieve in the 
` signs of God], Gehenna, because they acted as k&firs and took 
My signs and My Apostles in mockery (huzu’) (XVIII, 106) 


(10) The kharrds, who is condemned in the strongest terms. The word means 
one who, says by conjecture all kinds of things concerning God's revelations. 


Accursed be the kharrdsiina (pl) who remain heedless [of the 
warnings of God], being submerged in the flood [of. ungodliness}. 
‘When is the Day of Judgment?’ they ask. Upon the day when 
at the Fire they shall be tormented——‘Taste well your torment! 
This is what you wished [in the world] to hasten’. (LI, 10-14) 


Finally, I should like to mention those who never believe in God, and in conse- 
quence, never participate in the social charity and relief work, Hailstones of 
abuse are hurled at these people, attesting to the extraordinary importance at- 
tached by Muhammad to the Islamic duty of being ready to offer a helping hand 
at any moment to the poor and needy. 


Take hold of him, fetter him, and then in Hell roast him, and 
then in a chain of seventy cubits put him! Verily, he believed 
not in the Almighty God, nor did he ever urge the feeding of the 


THE GRAND MORAL DICHOTOMY 111 


destitute. So today he has not here any good friend. There is 
no food for him except what oozes out from the skins of his com- 
panions, which no one would eat except the sinners. (LXIX, 30-37) 


By way of conclusion I shall add a few quotations in which several of the 
‘negative’ properties are put together in a jumble, whether unified in one single 
person or divided among a number of persons. 


Throw into Gehenna, you two [this is said by God to the two 
‘stokers’ of Hell Fire], every stubborn kaffãr (emphatic form of 
kéfir), who hinders by all means (mannd@’) the good, transgresses 
(mu‘tadi), entertains doubts [about God and His revelations], who 
sets up another god besides God. So throw him, you ‘two, into 
the dreadful chastisement ! (L, 23-25) 


Here we find four sins particularly pointed out as being worthy of the reward 
of terrible torment in Gehenna: (1) kufr; (2) the act of hindering others positively 
from doing such works as are considered religiously good; (3) the transgression 
against God’s will; (4) and throwing doubt on the truth of God and turning to 
polytheism. 


Obey thou [Muhammad] not those who cry lies (mukadhdhib); it 
is their wish that thou shouldst treat them gently, so that they, 
too, would be gentle to thee. And obey thou not any vile oath- 
monger (kalldf), a backbiter (hammdz) going about to spread abroad 
slanders, a hinderer of the good, a sinful transgressor, rough and 
rude (‘uful) therewithal, ignoble (zanim), though he is possessed of 
wealth and sons. Whenever Our signs are recited to such a man, 
he always says, [these are but] old folks’ tales’, We shall brand 
him on the snout. (LXVIII, 10-16) 


In this passage, the features that are mentioned are seven: (1) takdhib, (2) the 
act of swearing at haphazard, that is, lack of truthfulness, (3) backbiting, which 
is, aS we saw earlier, a special form of kRadhib, (4) the hindering of the good, (5) 
transgression——the items (4) and (5) being common to this and the preceding 
passages———(6) the rudeness of manner, peculiar to the Jahiliyyah, and (7) being 
of a base, ignoble character such as is characteristic of an ‘outsider’ in the tribal 
system of society. (For this last element, zanim. ‘ignoble’, see in particular Chap. 
VI, p. 49). 

The following words are the imaginary confession of those who have been 
thrown into Gehenna on the Day of Judgment. 
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‘We were not of those who observed the ritual of worship, nor did 
we feed the poor and needy. But we used to plunge together 
with other plungers [into the flood of vain discourse concerning 
God and His revelations], and we cried lies to the Day of Judgment, 


until at last the indisputable state of affairs has come to us.’ 
(LXXIV, 44-48) 


In this confession four things are made to stand out as most immediately 
responsible for the sinners’ being punished with the torment of Hell: (1) their 
not having observed the ritual of worship; (2) the non-payment of the poor-rate, 
or zakët; (3) vain discourse about religious matters; (4) fakdhib. 

Having obtained some general notions as to the distinguishing marks of those 
who go to paradise and those who are bound for Hell, we are now in a position 
to proceed to a detailed analysis of the key value-words belonging to either of the 
two diametrically opposed categories. This will be the main task of the following 
chapters. 


Chapter IX 
KUFR, THE GREATEST OF ALL SINS 


In proceeding to give in detail an account of the principal moral properties that 
are found in the Koran, I begin with kufr, which is admittedly’ by far the greatest 
of all sins, instead of beginning with any of the virtues on the positive side. I adopt 
this course because it has an obvious methodological advantage for my purpose + 
kufr forms not only the very pivotal point round which revolve all the other negative 
qualities, but it occupies in fact such an important place in the whole system of 
Koranic ethics that a clear understanding of how it is semantically structured is 
almost a necessary prerequisite to a proper estimation ‘of most of the positive 
qualities as well. Even a cursory reading of the Scripture will convince anyone at 
once that the role played by the-concept of kufr is so peculiarly influential that it 
makes its presence felt well-nigh everywhere in sentences about human conduct 
or character. In my opinion, even the semantics of the faith or belief, as the high: 
est. virtue in Islam, may best be assessed not directly but rather in terms of kufy, 
that is, from its negative side, ; 

. ` Now concerning kufr; we know already many things, because reference was fre- 
quently made to this or that aspect of its complex meaning: as cccasion arose. Let 
us here repeat in the most summary way those: ‘points which we. have established, 
and which are scattered through the preceding pagés. ` 

(1) The basic meaning of the root KFR, as far: as our philological knowledgé 
goes, is most probably that of ‘covering’. In contexts concerned especially with the 
bestowing and receiving. of benefits, the. word, naturally. comes to mean ‘to cover, 
i.e. ignore knowingly, the benefits which one has received’, and thence, ‘to be un- 
thankful, to be an ingrate. Š 
3(2) The Koran emphasizes most strongly the Almighty God being particularly a 
God of grace and goodness. Man, as His creature, owes everything, his very exis- 
tence and subsistence, to the boundless mercy of this God. This means that he 
owes Him the duty of being grateful for His goodness which is being shown him 
at every moment of his life. The kdfiris a man who, having thus received God's 
gifts of benevolence, shows no sign of gratitude in his conéuct, or even acts rebeli 
Hously against his Benefactor. 

-.(3). This fundamental attitude of ingratitude in regard to God's grace and good- 
ness is manifested in the most radical and positive way by takdhib, that is, ‘crying 
lies’. to His-Apostle and the divine. message he is sent with. 

.. (4) Thus it-comes about that kufr is actually used very frequently as the exact 
antonym of imdn ‘belief’. In the Koran the most representative opposite of mumin 
‘believer’ or muslim ‘lit. who has surrendered’ is admittedly kéfir, This fact talks 
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much in both ways. On the one hand, it would appear that kufr, having been used 
so often in contrast to imdn, lost more and more of its original semantic core of 
‘ingratitude’, and assumed more and more the meaning of ‘dis-belief’, until finally 
it has come to be used most ordinarily in this latter sense even where there can 
be hardly any question of gratitude. At least this much can be safely asserted, 
that as a matter of actual fact the Koranic use of the word kufr is often more 
aptly interpretable in terms of ‘belief’ than in terms of ‘thankfulness’, The same 
fact seems to warrant the conjecture, on the other hand, that, in accordance with 
the rule of semantic contagion among the neighboring words, the meaning of ‘belief’ 
itself must have been very strongly influenced by the original meaning of ‘ingrat- 
itude’ in kufr. | 

(5) Kufr, as the denial of the Creator on the part of man, manifests itself most 
characteristically as various acts of insolence, haughtiness, and presumptuousness. 
Isiakbara ‘to be big with pride’ and istaghnã[ y] ‘to consider one’s self as aboslutely 
free and independent’ have been mentioned above; as we shall presently see, there 
are still many other words standing for similar ideas, Kufr forms, in this respect, 
the exact opposite of the attitude of ‘humbleness’ tadarru‘, and clashes directly with 
the idea of taqwd[y] ‘fear’, which is indeed the central element of the Islamic 
conception of ‘religion’ in general. 

These are, roughly, the most essential points about kufr which we have estab- 
lished in the preceding, Our remaining task will consist chiefly in enlarging on 
the subject through the process of analyzing semantically some of the relevant pas- 
sages in which the root KFR appears under various forms. Some of the related 
ideas will be discussed in the following chapter. 


I The element of ingratitude in kufr 


I gave earlier an excellent example of the ‘secular’ use of the word këfir (cf. p. 
38), bringing out in a really striking way the element of ‘ingratitude’ as the semantic 
core of kufr. So turning at once to the behavior of the term in specifically religious 
contexts, I should like to begin by giving an interesting example which is indeed 
a rarity of the kind, It concerns kufr not as an attitude of man towards God, but 
quite the other way round; more precisely, it presents kufr as an attitude which 
it is absolutely impossible for God to adopt towards man, The passage reveals the 
remarkable fact that, just as it is a religious duty of man to be grateful to God 
for His acts of grace, so God, on His part, is bound by virtue of His own goodness 
to be thankful to man for all the good works that he does as a pious believer in 
response to the divine call through His Apostle. God will never ‘ignore’ the good 
services rendered by a sincere believer, but he acknowledges them gratefully and 
record them for him. The feeling of gratefulness is here mutual. And the principle 
of non-kufr on the part of God will be manifested most visibly in the bestowal, 
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on the Day of Judgment, of the reward of Heavenly Gardens. 


Whoso does good works as a pious believer, there shall be no ingrat- 
itude (kufr) for his efforts, Verily, We Ourselves write them down 
for him. (XXI, 94) 


As is evident, this means in plain language that God will never bring any act of 
piety to naught, but will surely pay it back amply. Reduced to this form, the pas- 
sage just quoted would lose all its seeming strangeness and become completely of 
a piece with the general trend of thought in the Koran. What makes this passage 
particularly interesting and important for our purpose is that it expresses this 
fundamental thought in terms of kufr, and bears thereby witness to the fact that 
the essence of kufr consits in ‘ungratefulness’ and that the word is applicable in 
the same sense even to the attitude of God towards the believers. 

The examples that follow, on the contrary, all concern man’s attitude towards 
the favors of God. God, with His inscrutable will, goes on bestcwirg upon man 
innumerable favors, but man remains stubbornly thankless to Him. 


Hast thou not seen those who paid back God’s favors with ungrate- 
fulness (kufr), and induced their people to dwell in the abode of 
perdition? In Gehenna they shall roast — an evil resting-place 


indeed! (XIV, 33) 


_ In the two following quotations kufr is put expressly in antithesis to shukr ‘thank- 
fulness’. 


Here is a similitude which God has just struck: [there was] a city, 
secure and in peace, its provision coming to it in abundance from 
all quarters. But it was ungrateful for God’s favors, so God caused 
it to taste the garment of death and fear for what they were do- 
ing...... Eat, then, of what God has provided you with, lawful and 
good things, and be thankful for God’s favors, if it is really Him 
that you worship. (XVI, 113-115) 


[I have bestowed upon you favors.) So remember Me, and I will 
remember you. Be thankful to Me, and be not ungrateful to Me. 


(Ii, 147) 


Man’s kufr-nature becomes especially evident when one observes his conduct in 
time of distress, In the first two examples that follow the root appears in the form 
of kaftir, which, according to al-Baidawi, suggests an exceeding degree of kufr and 
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denotes the type of man who is extremely forgetful óf.-all benefits he has enjoyed, 
although he retains in memory the slightest hurt he has received. 


Your Lord it is who drives the ships for you in the sea so that 
you may seek after His bounty. So merciful is He towards you. 
Moreover, when some affliction befalls you in the sea, those whom 
you call upon usually [i. e. the idols] forsake you, leaving Him alone. 
But when He brings you safe to shore, you turn away. Man is 
indeed an ingrate (kafir). (XVII, 69) 


So long as We let man taste of mercy from Us, he is very glad 
thereof. But the moment some evil befalls him because of that 
which his own hands have done, he shows himself to be an ingrate 
(kafir). (XLII, 47) 


When they ride in the ships they pray to God, holding out their 
religion sincerely to Him alone. But as soon as He has brought them 
safe to shore, behold, they return to polytheism, thus to act un- 
gratefully (yakfri, a verbal form from kufr) for what We [the sub- 
ject here changes abruptly to the first person] have given them 
(i.e, Our favors], and betake themselves to merry-making. 
(XXIX, 65-66; cf. also XXX, 33, XVI, 55-57) 


Sometimes God gives a very detailed list of the favors —— called ‘signs’ @y@ (pl. 
of &yah) —— which He has bestowed upon men (XVI, 3-18) and adds that in spite 
of such benevolence on His part most of them remain negligent of the duty of being 
grateful to Him. In the following quotation, be it remarked, man is accused of 
being ‘unfair’ or ‘wrongful’ zalim — for the more exact meaning of this word see 
later —— because of his attitude of kufr towards God’s gifts. 


God it is who created the heavens and the earth, and sent down 
from heaven water, and produced therewith fruits as a provision 
for you. And He subjected to you the ships to run upon the sea 
as He commands. And He subjected to you the rivers. And He 
subjected to: you the sun and the moon to run their fixed courses. 
And He subjected to you the night and the day. Yea, He gave you 
of all you asked Him. If you count God’s favors, you will never 
number them. Verily, man is too unfair, too ungrateful (kaffar, 
emphatic form of kâfir). (XIV, 37) 


}.The following quotation brings out with explicit clarity. that God does- expect 


KUFR, THE GREATEST OF. ALL. SINS 117 


man to be grateful to Him. for all the favors He has given him. He enumerates 
in every meticulous detail the items of His bounty; states that all these He has 
bestowed upon man ‘that haply he may give thanks’; that man denies, however, 
the blessing of God, although he recognizes it clearly; and He reaches the conclusion 
that ‘the great majority of men are k&fir.’ 


God brought you forth out of the wombs of your mothers when 
you knew naught about it, and He made for you hearing, and sight, 
and hearts, that haply you will be thankful. 

Have they not seen the birds subjected in mid-air? None holds 
them there but God. Verily, this must be a [divine] sign for a 
people who believe. 

And God it is who established for you as a dwelling-place your 
houses; and make for you houses out of the skins of cattle, very 
light to carry both on the day you journey and on the day you 
abide; and with their wool, fur, and hair, He prepared for you fur- 
niture and articles of enjoyment for a while. 

And God it is, too, who has made for you, of that which He created, 
shelter from the sun, and established the mountains as places of 
refuge, and made for you shirts to keep off extreme heat, and also 
shirts to protect you from each other’s violence, . Thus He fulfils 
His favors towards you, that haply you may surrender (i.e, become 
good Muslims in return for this extraordinary benevolence of God]. 
But if, with all this, they still turn their backs, thy [i.e. Muham- 
mad’s] mission is only to deliver the clear message. They recognize 
the favors of God, and yet they deny them, for most men are un- 
grateful. (XVI, 80-85) 


I shall conclude this section by remarking that we have in the Koran an instance 
of another forcible word, kaniid, used in. approximately the. same meaning as kafūr 
(see above, p. 115). The root is KND, and means ‘to be ungrateful, to refuse to 
acknowledge any benefit received” The context seems to suggest that the. word is 
here used with an implication that man tends to reveal his ingratitude by being 
avaricious of wealth and grudging others even a small portion of the good things 
which he has received from God. I have already pointed out that passing on some 
at least of the divine gifts to the poor and needy was considered by Muhammad 
to be part of the manifestation of gratitude one feels towards God for His grace.. 


Indeed, how ungrateful (kand) man is to his Lord! Verily, he him- 
self is a witness of that! Indeed, how passionate. he is in the love 
of good things! | (C, 6-8) 
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II Kufr as opposed to män ‘belief’ 


In this section I am going to give some of the most typical examples of the use 
of the word in question as an exact antonym of ‘belief’, We may remark at the 
outset that the ‘signs’ of God, which, in the last section, were chiefly understood 
as ‘favors’ conferred by Him upon men, calling forth ‘thankfulness’, may also very 
well be interpreted as so many manifestations of divine Majesty, the Al-mightiness 
of God. In this second aspect, the ‘signs’ are naturally expected to arouse wonder 
and awe — the ‘fear’ ——in the minds of men, and to cause them to ‘believe’ in 
divine Providence.. He who refuses to do so is a kafir. 


O people of the Scripture! why do you disbelieve (takfrina, from 
kufr) in the signs of God, when you yourselves bear witness to 
them ? (III, 63) 


Indeed We have displayed for men in this Koran all sorts of simil- 
itudes [to make them understand the truth of God’s words], but 
most men refuse aught but. disbelief (kufir). (XVII, 91) 


Have not those who disbelieve (Rafari# ) seen that the heavens and 
the earth were [originally] stitched together, and We unstitched 
them asunder, and made out of water all kinds of living things? 
Will they not believe for all this? 

And We set on the earth mountains firm-rooted, lest it should totter 
with them, and We placed therein ravines for paths, that haply they 
may be guided [i.e. they may be rescued from error and perdition 
and find the way to salvation]. And We established the heaven as 
a solid roof. Yet from Our signs they still turn away. (XXI, 31-34) 


How can you disbelieve (takfuriina) in God, seeing that you were 
lifeless and He gave you life? He will give you death again, then 
He will give you life, then unto Him you shall all be brougnt back. 


(II, 26) 


Sometimes the object of disbelief is the doctrine of Resurrection, which is, as we 
saw earlier, one of the central tenets of Islam. Here kufr consists in the refusal 
to accept the doctrine as being completely absurd and fantastic. It has very little, 
if at all, to do with the emotional reaction of ‘thankfulness’; the issue hinges around 
the acceptability or non-acceptability of such a doctrine to human reason. The 
kafirs are those who definitely take the side of Reason in this issue and turn a deaf 
ear to Revelation. 
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They assert, ‘there is naught but our present life. We shall never 
be raised.’ If only thou couldst see them when they are set bofore 
their Lord [on the Day of Judgment]! He will ask, ‘Is not this the 
truth? And they will answer, ‘Yea, by our Lord!’ He will say, 
‘Then taste the chastisement for that you disbelieved [i.e. as the 
reward for your disbelief in the resurrection ]'. (VI, 29-30) 


“What! when we are bones and rubbish, shall we really be raised 
up in a new creation?’ — Have they not seen that God, who cre- 
ated the heavens and the earth, is able to create [again] the like 
of them? He has set for them a definite term, wherein there is no 
doubt. And yet the wrongful people refuse aught but disbelief 
(ku für). (XVII, 100-101) 


H thou shouldst wonder, wondrous indeed is what they are saying: 
‘What! after we have become dust? Shall we then be created afresh?’ 
These are they who disbelieve in their Lord. And these are they 
who shall be the fellows of the Fire, therein to dwell for ever. 
(XIII, 5) 


Their disbelief is not in any way confined to the doctrine of resurrection. Being 
constantly pricked with the thorn of Reason, they keep doubting anything that 
contradicts what they believe to be reasonable. They are born sceptics; the attitude 
which characterizes them is just the opposite of the act of faith as unconditioned 
surrender to whatever God commands. Thus they cannot acknowledge as the A- 
postle of God a simple mortal, one among themselves, who ‘eats ordinary food and 
walks in the market-place’. To their sceptical minds it sounds strangely discordant 
with all reason that such an ordinary man who appears to possess no special claim 
to prestige should attribute to himself the prophetic authority: ‘Are we to follow 
a single mortal from among ourselves? Then verily, we should be in error and folly. 
Is it possible that the revelation should be cast upon him alone out of all of us? 
Nay, rather he is an impostor (kadhdhdb), a self-conceited fellow!’ (LIV, 24-25). A 
storm of indignation is raised when this ‘impudent fellow’ proclaims that there is 
only one God, ail the other deities being mere names, a doctrine which is indeed 
nothing but sheer absurdity for the idol-worshippers. 


They are astonished that a warner has come to them from among 
themselves. The disbelievers (Rafiviina) say, ‘This is only a wizard, 
an impostor. What! has he made all the gods One God? That is 
indeed an astounding thing!’ (XXXVIII, 3-4) 
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It is one of the most characteristic brands of the sceptically minded to be always 
putting embarrassing questions to the Prophet concerning his mission and wrangl- 
ing among: themselves about the divine Truth. 


Would you go on questioning your Apostle just as Moses was ques- 
tioned aforetime? But whoso chooses disbelief (kufr) instead of 
belief (tan) has surely gone astray from the right way. (I, 102) 


Vain arguing or wrangling about God and His revelations is frequently men- 
tioned in the Koran as a typical manifestation of kufr. The root JDL, whose pri- 
mary meaning is that of ‘twisting (things like ropes) tight and firm’, presents the 
fit image for this kind of vehement altercation. 


None wrangle (yuj&dilu) concerning the signs of God save those 
who disbelieve (Rafarii). So let not their bustling in the land de- 
ceive thee.. The people of Noah before them also used to cry lies, 
and all the parties thereafter. Every nation wished to-seize their 
Apostle, and wrangled (jddali) with vain discourse, that they might 
-yéfute thereby the Truth. (XL, 4-5) 


We send:not the Apostles save as bearers of good tidings and as ` ` 
‘warners. But those who disbelieve - wrangle with vain discourse, 

that they might refute thereby the Truth. They take My sings and ` ~ >> 
the warnings given them in mockery. (XVII, 54) 


Amongst men there is one who wrangles (yujddilu) concerning God 
without knowledge, without guidance, and without an illuminating 
Scripture, turning. away to seduce [others] out of the way of God. 
For such a man is ignominy in the present world, and on the Day 
of Resurrection, We shall make him taste the chastisement of burn- 
ing. (XXII, 8; cf. also XXXI, 19) 


Although there is no explicit reference to kufr in this quotation, the contextual 
‘situation makes it beyond any doubt clear that ‘he who wrangles’ is no other than 
a typical kafir. The same is true of the following examples, the first of which is 
of particular interest semantically in that it sees this sort of altercation in its re- 
lation to the haughtiness and arrogance of the mind. ° That haughtiness is an un- 
mistakable mark of kufr has often been pointed out in the course of this book, 
and it will be discussed more fully in a later passage. 


Those who wrangle (yujG@dilina) concerning the signs of God, 
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without any warrant given them — this is greatly hateful in the 
sight of God and those who believe. Thus does God set a seal on 
every haughty, arrogant heart. ` (XL, 37) 


When the son of Mary [Jesus] is mentioned as an example, lo! thy 
folk turn away from it and say, ‘Are our gods better, or is he?’ 
They mention him not to thee, save for wrangling (jadal). Nay, 
but they are an extremely contentious people [the word here ren- 
dered as ‘extremely contentious’ is Rhasim from KH-SM meaning 
one who is particularly fond of wrangling, and tends to be very 
vehement in dispute.] (XLII, 57-58) 


Let those who wrangle concerning Our signs know that they have 
no refuge [from the wrath of God]. ` : (XLII, 33) 


From innumerable cases of this sort God Himself draws the conclusion that man 
is the most contentious of all creatures. 


We have verily displayed for men in this Koran all manner of si- 
militudes, and yet [most of them stubbornly refuse to believe]; man 
is indeed the most contentious of all things. (XVII, 52) 


Here follow some examples, out of a great number, of the use of KFR, which 
will serve particularly to bring to light the basic semantic antithesis between kufr 
and iman, that is, in other words, kufr as opposed, not to the concept of ‘thankful- 
ness’, but to that of ‘belief’. 


Many of the people of the Scripture would fain turn you back into 
disbelievers (kuffăr, pl. of k&ftr) after your profession of belief 
(imaGn), through the envious nature of their souls, after the Truth 
has become manifest unto them. (II, 103) 


How shall God guide a folk who become disbelievers (kafariz) after 
they became once believers and testified to the truth of the Apostle, 
and the clear signs came to them? ...... Verily, those who disbelieve 
after their profession of belief, and go on increasing in disbelief, 
their repentance shall not be accepted. (III, 80, 84) 


Those who disbelieve say, ‘We will never believe in this Koran, 
nor in the [Scriptures] before it’. If only thou couldst see these 
wrong-doers set before their Lord, trying to attribute these words 


122 KUFR, THE GREATEST OF ALL SINS 
the one to the other! (XXXIV, 30) 


When there comes to them [i.e. the people of Israel] what they 
know [to be the Truth] they disbelieve in it. The curse of God be 
on the disbelievers. What a bad bargain they have sold their souls 
for, that they. should disbelieve in that which God has sent down, 
mortally offended because God bestows of His bounty upon whom- 
soever of His servants He will. Thus they have brought on them- 
selves [divine] wrath upon wrath. For the disbelievers there shall 
be a shameful chastisement. And.when it is said to them, ‘Believe 
in that which God has sent down’, they reply, ‘We believe only in 
that which was revealed unto us [referring tothe Bible], and they 
disbelieve in what comes after it, though it is the Truth that. con- 
firms what they possess [i.e. the Book of Revelation which they 
possess already ]. (II, 83-85) 


Verily, the worst of beasts in the sight of God are those who dis- 
believe (kafar#) and will not believe (yu’miniina, a verb form cor- 
responding to imdn): those who, every time thou makest a covenant 
with them, break their covenant because they fear not God. [For 
the concepts of ‘covenant’ and ‘fear’ and their relation to ‘belief’, 
see above, Chap. VII]. (VII, 57) 


HI The heart (qalb) of a kafir 


The Koran devotes a considerable number of verses to the description of the 
state of a kafir mind. The following are the chief features that stand out in these 
verses as particularly characteristic of the constitution of such a mind. Let us 
begin by noting that the hearts of those who believe are described as finding a 
calm, sweet rest in remembrance of God: “Those who believe, their hearts rest 
calmly in God’s remembrance. Aye, in God’s remembrance do their hearts rest 
calm and serene.’ (XIII, 28). In contrast to this calm, peaceful state of the believ- 
ing heart, the hearts of the kafirs are very often described as being ‘hardened like 
stones.’ Qasat qulibu-hum ‘their hearts are hard, or, have become hardened’ is a 
standing metaphor for the state of the kafir hearts which would stubbornly resist 
to the call of the divine voice ‘even though the mountains were moved, or the earth 
cleft’ (XII, 30) and ‘even though We had sent down the angels to them, and the 
dead had spoken to them’ (VI, IID. 


Even after that [i.e. after God had shown them many astounding 
miracles] your hearts were hard as rocks, or even harder still. For, 
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in fact, rocks there are from which rivers gush forth, and others 
which -split in two to let water flow out. Indeed there are even 
rocks that crash down for the fear of God. (II, 69) 


Because they [ie. the Jews as kafirs] broke their covenant [with 
Us], We cursed them and made their hearts hard (gdsiyah). 
` (V, 16) 


We may note in passing that in the last-quoted sentence, the hardening of the 
kafirs’ hearts is attributed to God's will to pay the kafirs their account. The point. 
is bound up with the well-known doctrine cf divine foreordinaticn ard the moral 
freedom of men, and it did lead to very serious debate in Islamic theology as to 
whether all evil including kufr might ‘justifiably be attributed.to God’s will. As 
far as the: Koranic texts are concerned, however, this question is left undecided, 
for clearly they are double-faced on this delicate point. And it would be far beside 
the scope of the present inquiry to try to find some way of resolving this apparent. 
theoretical paradox. 


The second characteristic of the kafir heart is that it is ‘veiled’. (fi akinnah), 
that there is a veil or partition curtain (#77@b) between it and God’s revelations. 


[This is].an Arabic Koran for a people who have understanding, a 
bearer of good tidings and warning. Most of them, however, have 
turned away and will not giveear. They say, ‘Our hearts are veiled 
from what thou caliest us to, in our ears is deafness, and. between us 
and thee there is a partition’ `: (XLI, 2-4) 


When thou recitest the Koran, We place between thee and those 
who believe not in the Hereafter a partition curtain (47ja@b), and 
We place veils (akinuah) upon their hearts lest they understand it, 
and in their ears deafness. (XVII, 47-48) 


The same thought is expressed in various ways. It may, for instance, be expressed. 
by means of the metaphor of a ‘seal’ upon the heart. 


As for those who are kafirs, whether thou warn them or warn them 
not it would be all the same to them, they believe not. God has 
sealed (Rkatama) their hearts and their hearing, and on their eyes 
there is a covering (ghisha@wah), (II, 5-6) 


They (i.e. those who, on some specious excuse, do not go forth to 
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fight ‘in the way of God’] are pleased to be with those who tarry 
behind. God has sealed (faba‘a) their hearts, so that they can un- 
derstand nothing. (IX, 94; cf. IX, 88) 


Or it may be expressed by saying that there are ‘locks’ on their hearts: 


Will they not meditate upon the Koran, or is it that there are locks 
(agfal) upon their hearts? (XLVII, 26) 


Or by means of a still more forcible imagery of circumcision: 


They say, ‘Our hearts are uncircumcised (ghulf). Nay, but God 
has cursed them for their disbelief (kufr), and little it is that they 
believe. (II, 82) 


Or, finally, by the image of rust covering little by little the heart: 


Nay but what they used to do has rusted (véva, from RYN ‘to cover 
with rust’) upon their hearts. (LXXXIII, 13-14) 


‘Those who have a heart’ (L, 36) must easily grasp the deep meaning of the signs 
sent down by God; upon them the revealed words of God should work as a real 
reminder (dhzkré[y}). But, being veiled and obstructed in the way just described, 
the hearts of the kãfirs cannot perceive the religious significance of anything. They 
remain blind and deaf to divine signs. The imagery of blindness and deafness is 
among the most commonly used in the Koran for describing the distinguishing 
features of the k@firs. 


We made for them hearing, and eyesight, and hearts, but their 
hearing, and their hearts availed them naught, seeing that they 
always denied the signs of God and they are now surrounded on 
all sides by what they used to mock at. (XLVI, 25) 


This means that, physically, the kafirs are defectless: they have hearts to un- 
derstand with, ears to hear, and eyes to see with; it is their hearts ‘that are within 
the bosoms’ that are defective. The next quotation brings out this point in explicit 
terms: 


Have they not travelled in the land [the earth is full of divine 
signs| so that they have hearts wherewith to understand or ears 
wherewith to hear? Nay, it is not the eyes that are blind, but it 
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is rather the hearts within the bosoms that are blind. (XXII, 42) 


O believers, obey God and His Apostle ...... and be not like those 
who say, ‘We hear’, while in fact they hear not. 
Verily, the worst of beasts in the sight of God are those who are 
deaf and dumb and do not understand. Had God recognized any 
good in them, He would have made them hear. But had He made 
them hear, they would have turned back and gone aside. 

(VIII, 22-24) 


So all efforts done for inducing them to believe are sure to end in a mere waste 
of labor. We often see God remonstrating with Muhammad on the vainness of 
extending his apostolic enthusiasm towards these people, for it is almost absolutely 
certain that it is impossible for them to be converted. 


Deemest thou that most of them hear or understand? They are 
but as the cattle. Nay, but they are farther astray. (XXV, 46) 


Verily, thou canst not make the dead to hear, nor canst thou make 
the deaf to hear the call when they turn their backs to thee. Nei- 
ther canst thou guide the blind out of their straying. Thou canst 
make none to hear save those who believe in Our signs and sur- 
render [unto Us]. (XXVII, 82-83; XXX, 51-52). 


Of them there are some who give ear to thee. But canst thou 
make the deaf to hear when they understand naught? And of them 
there are some who look towards thee. But canst thou guide the 
blind when they see naught? (X, 43-44) 


Having a veiled heart, a kafir cannot apprehend the signs of God as they are, 
even though he gives ear to the recitation of Koran and looks towards the Apostle. 
To him, divine signs are just the fairy-tales of old folks: 


Of them there are some who give ear to thee, but as We have. 
placed a veil upon their hearts, they apprehend it [i.e. the deep 
meaning of God’s words] not. And in their ears [We have put] 
deafness. And even if they see any sign, they do not believe in 
it, so that when they come to thee they start an argument with thee, 
these k&firs, saying ‘This is naught but old folks’ tales.’ (VI, 25) 


Thus he who attempts to convert the kafirs is likened to a drover shouting to his 
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cattle. The cattle only hear his voice; they never apprehend what his words mean. 


The likeness of [one who calls to the faith] those who disbelieve 
(kafarŭ) is as the likeness of him who shouts to that which can 
hear naught else but a shouting voice. Deaf, dumb, and blind, they 
apprehend naught. z (II, 166) 


IV Kufr as polytheism 


Since kufr in both of its main aspects ‘thanklessness’ and ‘disbelief’, cannot but 
end in denying the absolute Oneness of God, there is naturally a respect in which 
it can fairly be equated with polytheism. Polytheism in ancient Arabia consisted 
in the worship of idols, and a number of minor deities that were called sometimes 
the sons and daughters of God, or more simply ‘companions’ or ‘associates’ of God. 
The most usual term for this kind of polytheism is shirk; and for the idolater 
mushrik, literally, ‘one who associates’, that is, one who ascribes partners to God. 
Thus we obtain two formulas of semantic equivalence in this province: kufr=shirk 
and kéfir=mushrik. 

First I shall quote some passages where kufr is talked of expressly in terms of 
‘associating’. a í 


Praise be to God who created the heavens and the. earth, and put 
in order the darkness and. the light. Yet those..who are kåfirs 
ascribe equals unto their Lord. (VI, I) 


They ascribe unto God associates (shurak®). Say, ‘Name them. Is 
it that you would tell Him what Hè knows not ii the earth? Or 
are they but empty names? Nay, but their contrivance appears 
fair to those who are kãfrs, and thus they are kept away from 
[God's] way. (XII, 33) 


Whenever God alone was invoked, you disbelieved (kafartum, ‘but: 
if others were associated [with Him], you believed. (XL, 12) 


The essential traits of shirk are. perhaps best brought out in the following pas- 
sage: | 


Yet they appoint the jinn as the associates [of God], though: in. 
reality they are but His creatures, and ascribe unto Him sons and 
daughters without any knowledge. Glorified be He, and high be 
He exalted above what they attribute [unto Him]! (VI, 100). 
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In the next quotation, the semantic content of the word mushrik is chiefly deter- 
mined by two factors: (D xot following divine revelations, and (2) not acknowledging 
the absolute Oneness of God. 


Follow thou that which is revealed to thee from thy Lord. There 
is no God but He. So turn away from the mushrik. (VI, 106) 


It will be worth noting that from the standopoint of the thoroughgoing mono- 
theism of Muhammad, even the Christian doctrine of Trinity constitutes glaring 
idolatry. And so also the deification of Jesus Christ. In the following, be it re- 
marked, these central tenets of Christianity are treated invariably as acts of k§&firs. 
Semantically, this should be understood in this way: these belong to the category 
of kufr by being cases of shirk. This point comes out explicitly in the text. 


They surely are kafirs who say, ‘God is the Messiah, son of Mary.’ 
For the Messiah [himself] said, ‘O children of Israel, worship God, 
My Lord and your Lord. Verily, whosoever ascribes unto God as- 
sociates, God shall surely declare Paradise forbidden unto him, and 
the Fire shall be his ultimate abode. The wrong-doers shall have 
none to help them’. 

They surely are kafirs who say, ‘God is the third of Three’. Nay, 
there is no god save One God. If they desist not from saying so, 
there shall befall those of them that commit such an act of kufr 
a painful chastisement. (V, 76-77) 


Seen from still another angle, shirk is neither more nor less than forgery, tha 
‘forging against God a lie’ iftira’ *alë[ y] Allah al-kadhib which we have discussed 
in connection with the moral value of ‘truthfulness’ sidqg in Chap. VIL For, ob- 
viously, idolatry or polytheism consists in creating ‘out of caprice’ beings that are 
in reality mere nothing. And via this route, too, shirk connects ultimately with 
kufr, as the following passage shows clearly. 


They say, ‘God has taken to Himself a son.’ Glorified be He! He 
is the Self-sufficient. His is all that is in the heavens and all that 
isin the earth. You have no authority for this. Will you say about 
God what you do not know? Tell them, ‘Verily, those who forge 
against God a lie shall never end well.’ ...... We shall make them 
taste the harsh chastisement for that they were kãfirs. (X, 69) 


The k&fir in this sense —.i. e. kéfir=mushrik —— is compared to a man who 
stretches forth his hands in vain towards the mirage of water in the desert. 
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To Him alone is the prayer of truth, whilest those unto whom they 
pray apart from God answer them naught. It may be compared 
to a man who stretches forth his hands to water that it may come 
unto his mouth, and it reaches it not. The prayer of the kāfirs is 
sure to go astray. (XIII, 15) 


As for those who are kàfirs, their deeds are like a mirage in the 
desert; the thirsty man takes it for water, till when he comes unto 
it he finds it naught, but he finds God instead, and He pays him his 
account. For swift indeed is God at reckoning. (XXIV, 39) 


There follows this last-quoted passage another comparison which pictures a Rk&fir- 
mushrik as a man covered by thick layers of darkness on a vast, abysmal sea. 


Or like darkness upon an abysmal sea, covered by a wave above 
which is a wave, overspread with clouds, darkness upon darkness. 
When he stretches forth his hand, scarce can he see it. To whom- 
soever God has given no light, for him there can be no light. 
(XXIV, 40) 


Here is another simile used for emphasizing the essential vanity of the deeds of 
the mushrik: 


Whoso associates (yuskrik, verbal form corresponding to the par- 
ticipial-adjectival mushrik) with God [partners], itis as though he 
-has fallen from the sky and the birds snatch him away, or the wind 
blows him away to a far-off place. (XXII, 32) 


Concerning kufr-shirk there remains one more important point to be noticed. It 
is this: the Koran attributes shirk ultimately to the working of the mental faculty 
of gann ‘thinking’, a word which is used as a general rule in contrast to ‘tlm ‘knowl- 
edge (as established unshakably on the basis of reality)’, and denotes accordingly 
a groundless, unwarranted type of thinking, uncertain or doubtful knowledge, un- 
reliable opinion, or mere conjecture. Thus it has come about that in the Koranic 
contexts this term always bears the implication of being a negative value, just as 
‘tlm, its contrary, has acquired the status of a positive value. Both zann and ‘ilm 
are value-words in the Koran. 


Dost thou not see that to God belongs whosoever in the heavens 
and whosoever in the earth? What, then, do those follow who call 
upon associates (shurakd’) besides God? They follow naught but 
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zann, verily they are merely conjecturing (yakhruşüna) (X, 67) 


This last word, yakhrusiina, is derived from the root KH-RS having also the 
meaning of ‘doing or saying something by uncertain — and mostly false —— opin- 
ion’, and is opposed to tilm. In Surah LI, we have an example of the use of this 
root under the emphatic form: kharrés, oné who indulges in conjecturing. It is 
significant that the commentator al-Baidawi explains this word in this passage by 
kadhdhéb ‘a big liar’, showing how easily the concept of ‘conjecturing’ could shade 
into that of ‘talking a lie’ in the semantic consciousness ofthe old Arabs. 


Accursed be the kharrdsiina (pl), who are heedless in the abyss [of 
kufr)! They ask, ‘When is the Day of Judgment?’ (LI, 10-12) 


Here follow two. examples of the typical use of the term zann in the Koran: 


Verily, those who believe not in the Hereafter name the angels with 
female names. But in reality they have no knowledge ( ‘tlm) there- 
of: they only follow gann. Zann, howéver, can never replace the 
truth. "o (LIII, 28-29, also X, 37) 


A. few verses earlier in the same passage, we find the three ancient goddesses of 
Mecca; Allat, al-‘Uzza, and Manat, declared to be. Srp ty names’ ana mere “products 
or oS. conjecture. | nd 

a “Pave you EE Allát'and al-'Uzz3, and in the third -place 
: Manat? What, will you attribute to Him females (referring to the ` 
‘cfact.that these goddesses were known as ‘Daughters of Allāh] 
while you [desire only] male offspring?: That were-indéed an un- 
fair division. Nay, these are but names which youl have named, 
you and your fathers. God has sent down no warrant for them. 
They [here the subject changes abruptly] do but. follow. zann ac- 
cording to the dictates of their souls’ desire. (LIU, 19-23) 


Vv The attitude of mockery 


The Koran describes repeatedly the k&firs sneering at God and allithat He sends 
down. The attitude of mockery is pointed out as characteristic of them. We have 
already seen (cf. Chap. V) that the people of the Jahiliyyah, particularly as they 
were mirrored in the mind of Muhammad, were characterized ‘by jovial levity and 
foolish carelessness. We know also already that this carelessness originated in their 
worldly mindedness. For those who saw nothing beyond the present earthly life, 
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a religion preaching the eternal future life could in any way be no more than a 
laughing-stock. The most usual expressions for the mocking attitude of this sort 
in the Koran are ittakhadha huzu’an (‘to take for mockery’) and ¿stahzë[ y] (‘to 
‘mock at’), both deriving from the root HZ’. The quotations that follow are, seman- 
tically, of special importance in that they bring out, each in its own way, the closest 
relationship that exists between shirk-kufr and ¿stahzë[ y]. 


Proclaim loudly whatever thou art commanded, and pay no atten- 
tion to the mushrik. Verily, We are enough to defend thee from 
the mockers (mustahzi’ina, participial form of ¿stahzë[ y]), from 
those who set up with God other gods. (XV, 94-96) 


Whenever those who are k&firs behold thee, they make a mockery 
of thee, {saying,] ‘Is this the fellow who talks [disparagingly] of 
your gods? Thus they reveal themselves as k&afirs at the mention 
of the Merciful God. (XXI, 37) 


Such is their recompense: Gehenna, because they acted [in the 
world] as kafirs, making a mockery of My signs and My Apostles. 
(XVIII, 106) 


Sakhira, or istaskhara (root S-KH-R) is another word meaning exactly the same 
thing as ¿stabzë [y], and is used in the Koran in exactly the same kind of contexts. 
Just as the connotation of ¿stahzë[ y] may be ‘transposed’ analytically by a peri- 
phrasis consisting of a verb and a noun: ittakhadha huzu’an, so in the same way 
sakhira or istaskhara may be analytically replaced by ittakhadha sikhriyyan, the 
latter half of this phrase being a noun derived from the same root S-KH-R. The 
Ssynonymic relationship between istahza@[y] and sakhira is best recognizable in the 
first of the following quotations. 


Apostles have been mocked at (ustuhzi’a, passive construction) be» 
fore thee [Muhammad], those that mocked at (sakhira min) them 
[i.e. the Apostles] ended by being surrounded on all sides by that 
which they used to mock at (yastahzi’iina). (VI, 10; XXI, 42) 


Thou [Muhammad] art filled with wonder [at God’s potence], but 
they [do nothing but] mock (yastaskhiriina, from istaskhara, S- 
KH-R). When they are reminded, they remember not, and when 
they see a sign, they mock at it (yastaskhiriina), and say, “This is 
obviously naught but sorcery.’ (XXXVII, 12-15) 
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Verily [this is said by God to the kāfirs on the Day of Judgment], 
there was a party of My servants who said, ‘Our Lord, we do believe, 
so forgive us and have mercy upon us, for Thou art the most mer- 
ciful of all’. You, however, took them for mockery (ittakhadhtumi- 
hum sikhriyyan), and in laughing at them you were led to forget 
My .remembrance. (XXIII, 111-112) 


VI The attitude of haughtiness 


It would be too evident to require any special mention that ‘haughtiness’ is the 
twin brother of ‘mockery’; for the mocking attitude that has formed the subject 
of our discussion in the preceding section can be nothing other than a most natural 
manifestation of the inborn arrogance. of the mind. It is important to remark, 
however, that in the Koranic texts haughtiness means something more than that. 
Of course, haughtiness or arrogance, in the last analysis, is but one of the various 
features of kufr, but the Koranic outlook lays special emphasis on this element so 
as to make it represent in many cases the most typical characteristic of the kāfir. 
Even a cursory examination of the Scripture will convince anyone that Muhammad 
did look upon the phenomenon of kufr mainly through this aspect. To his eye, 
the insolent boaster walked around as the central figure in the province of neg- 
ative properties.. 

It may be worth recalling in this connection that the nomadic virtue of muruw- 
wah (cf. Chap. IV, VHI), as its very name indicates, was based on an exceedingly 
high opinion of human power. It was considered most natural that he who was 
conscious of the inherence of power in his soul should manifest it in all his behav- 
ior, that he should act with pride and haughtiness. Even idolatry that was the 
only authentic religion in the Jahiliyyah was kept within narrow bounds so that 
it could not hurt the due pride of such persons. From the standpoint of Islam, 
however, such an attitude of man was nothing less than a titanic rebellion against. 
the supreme authority of God. I have already pointed out that even in the daily 
relations of life, Islam stresses the importance of. keeping to the virtue ot kilm. 
And in effect, there is in the Koran constant denunciation of those who ‘walk about 
haughtily in the earth’, puffed up with unreasonable pride, bellowing in the most 
disagreeable voice, and oppressing the poor and weak in their blind contumely. 


Distort not thy cheek, turning proudly away from men, nor swag- 
ger about in the earth. For God loves not any man haughty and 
boastful. But be modest in thy gait, and lower thy voice. Verily, 
the most detestable of all voices isthe voice of the ass. 

(XXXI, 17) 
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In the -following passage, the vice of niggardliness (see above, Chap. VII, I) is 
particularly brought into connection with this attitude of arrogance and boastful- 
ness. The words used are exactly the same: ‘haughty and boastful’ mukhtal (from 
KH-YL). and fakhir (from F-KH-R): 


we. that you may not exult at what has been given you [i e. 
wealth and prestige], for God loves not any man haughty and boast- 
ful, such as are niggardly (yabkhaliina) and enjoin upon others 
niggardliness (bukhl). (LVII, 23-24) 


Such an attitude, which, even in the domain of man-to-man relationships, is sure 
to incur God’s displeasure, attains the highest degree of sinfulness when taken to- 
wards God and His Apostle and revelations. Here are some of the passages which 
describe in vividly concrete terms the reactions of this type produced by God’s 
‘signs’ in the kãfirs. 


May he be accursed —— How he estimated [Our signs]! Again, may 
he be accursed —— how he estimated! He cast a look, then he 
frowned and grimaced; then he stepped back and grew big with 
pride (istakbara), and said, ‘Ha, this is naught but magic transmitted. 
This is naught but man-made speech!’ (LXXIV, 19-25) 


It will be noticed that most usual term for this kind of arrogance is istakbara 
which, as we saw in an earlier chapter, is a derivation from the root KBR with 
the basic meaning of bigness, and means literally ‘to become big, puffed up, with 
pride’. . 


Verily, when it is said to them, ‘There is no god but God’, they 
become big with pride (yastakbiriina) and say, ‘What, shall we a- 
bandon our gods to follow a poet possessed?’ (XXXVII, 34-35) 


Then We sent Moses and his brother Aaron with Our signs and a 
manifest authority unto Pharaoh and his ministers. -But they grew’ 
big with pride (¿stakbayñ)—— for they were a haughty (‘dz) people 
— and said, ‘What, shall we believe two mortals like ourselves, 
when their. people are but our servants?’ (XXII, 47-48) 


Here, be it remarked, the Koranic text uses two different words, istakbara and 
‘lz, so as to express the two different aspects of the same. state of affairs. The 
first, which is a verb, denotes the arrogance as it were as a dynamic phenomenon 
of the moment, that is, as a sudden outbreak of the violent emotion of scornful 
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anger, while the second term, which is an adjective meaning ‘high’, refers obviously 
to the inborn quality of haughtiness which is always there, at the bottom of the 
kafir mind, ready to break out at any moment at the {slightest instigation. The 
next example will make this point still clearer. 


When thy Lord said to the angels, ‘Lo, I am about to create a mortal 
out of clay. When I have shaped him, and breathed into him of 
My spirit, fall you down before him in adoration’. So the angels 
fell in adoration all together, except Iblis [i.e. Satan] who became 
big with pride and proved to be a kafir. He [God] said, ‘Hast thou 
become proud (istakbarta) [that is, on the spur of the. moment] or 
art thou [naturally] a haughty one (‘alz)? I 

(XXXVII, 71-76, cf. also XLIV, 30) 


Sometimes the word ‘@li appears lin the nominal form ‘uluww, the meaning ex- 
pressed being exactly the same: 


When Our signs came to them, plain to see, they said, ‘This is 
mere sorcery.’ Thus they denied them, though acknowledging them 
at bottom, wrongfully and through arrogance (‘uliwwan). 

(XXVII, 13-14, cf. XXVIII, 83) 


There is one more closely related word takabbara, another verbal form derived 
from the root KBR, which is also very often used in the same sort of contexts. 
As far as we can judge from its actual usage in the Koran, this word, particularly 
in its participial form mutakabbir, seems to form an intermediate stage between 
istakbara and ‘dli, inclining rather towards the latter. Otherwise expressed mu- 
takabbiy appears to be used to denote arrogance as a permanent attribute of the 
kafir rather than to describe the momentary outburst of the emotion. It will be 
worthy of notice that al-Baidawi, commenting on the passage in question explains 
‘ali by mutakabbir. 


I will turn away from My signs those who are puffed up with pride 
(yatakabbariina, from takabbara) in the earth with no right. If 
they see any sign they believe not therein; and if they see the path 
of rectitude they take it not for [their] path; but if they see the 
path of error they take it for [their] path. All this is because 
they cry lies to Our signs and are ever heedless of them. 

| (VII, 143-144) 


The next one is particularly important because it brings to light the fundamen- 
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tal relationship that joins shirk, kufr, and takabbur. into a semantic nexus. 


Chains shall be put on their necks, and fetters, and they shall be 
dragged into the boiling water, then in the Fire they shall roast. 
Then it is said to them, ‘Where are all those [gods] that you used 
to associate (tushrikiina, see above, p. 126), besides God? They 
shall say, “They have disappeared. Nay, but [it is clear now that] 
it was ‘nothing’ that we used to pray to.’ Thus does God lead 
astray the kafirs. ‘All this is because you exulted (tafrahina) in 
the earth without right, and were self-complacent (tamrahiina). 
Enter the gates of Gehenna, therein to dwell forever.’ Evil indeed 
is the last abode of the arrogant (mutakabbir) ones. (XL, 73-75) 


In a similar way, the next quotation discloses the relation of semantic equivalence 
that exists between the forging of lies (ftird@ al-kadhib) against Gcd and the at- 
titude of takabbur, so: the forgery of impious lies=arrogance. And to this, further, 
is opposed very significantly the fear (¢aqwd[y]) of God. 


On the Day of Resurrection thou shalt see those who lied (kadhabiz) 
against God, with their faces all blackened. Is there not in Ge- 
henna a final abode for the arrogant (mutakabbir) ones? But God 
shall rescue those who feared (ttagau) into a safe refuge, where 
evil shall not befall them, nor shall they be grieved. 

(XXXIX, 61-62) 


The same thought may be expressed by an analytical periphrasis containing the 
semanteme of KBR in a purely non-temporal form: kżbr. Here is an instance of 
it, which, by the way, interpretes the above-discussed ‘wrangling’ (JDL) about God 
in terms of ‘arrogance’ in the heart: 


Those who wrangle (yuj@dilina) concerning the signs of God with- 
out any authority given them, verily, there is in their breasts 


naught but arrogance (kibr). (XL, 58) 


J turn now to a recapitulatory description of the main features of haughtiness, 
which I shall classify under a few heads. | 


(1) Istakbara (or takabbara) ‘to be puffed up with pride’ —— @mana ‘to believe’; 
that is to say, haughtiness as directly opposed to belief and faith. 


Moses said, ‘I seek refuge in my Lord and your Lord from every 
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man puffed up with pride (mutakabbir) who believes not in the Day 
of Reckoning.’ (XL, 28) 


As for those who believe and do good deeds, He will not only pay 
them in full their wages, but give them more than they merit, out 
of His bounty. But as for those who show only disdain and scorn 
(istankafi, from NKF meaning ‘to refuse to do something from 
disdain’) and behave haughtily (stakbar#), He will punish them with 
a painful chastisement. (IV, 172) 


Here haughty attitude (istakbara=istankafa) stands in opposition to the faith and 
the pious works springing from it. As to the relation between ‘faith’ and ‘good 
deeds’, I have to refer the reader to a later chapter. 


They [Pharaoh and his ministers} said [to Moses], ‘Whatever sign 
thou dost bring unto us to bewitch us therewith, we shall never 
believe in thee.’ So We sent upon them the flood, the locusts, the 
lice, the frogs, and the blood, all manifest signs, but [every time] 
they only behaved arrogantly (istakbari), for they were [naturally] 
a sinful people. (VII, 129-130) 


Here, we may remark, the attitude of arrogance is further qualified as being 
‘sinful’ or ‘guilty’ (mujrim)}. This last word will be analyzed later on. 


He [Noah] said, ‘My Lord! I have called my people [to belief] 
night and day, but all my calling has but added to their aversion. 
Lo, whenever I called them so that Thou mightest forgive them, 
they put their fingers into their ears, wrapped themselves in their 
clothes, persisted [in their disbelief], and behaved arrogantly, and 
ever more arrogantly (istakbar& (2)stikbG@ran] (LXXI, 5-6) 


(2) Non-istikbaGr =belief. This is only the reverse side of the case mentioned un- 
der (1), and calls for no comment. Semantically, however, it is important enough 
to deserve a separate treatment, for the Koran very often looks at the phenomenon 
of belief precisely from this negative side. 


Verily, those who are on the side of thy Lord will never get too 
proud (yastakbiriina) to worship Him, but they do chant His praise, 


and adore Him. (VII, 205; also XXI, 19) 


Have they not regarded whatever thing God has created, its shadow 
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being cast to the right and the left in adoration ‘before God in all 
humbleness, Before God does everything fall down: in adoration, 
everything in the heavens and in the earth, whether beasts or the 
angels: they never grow big with pride (yastakbiriina). They fear 
their Lord above them, and they do what they ate commanded. 
(XVI, 51-52; see also XXXII, 15) 


It will be not without interest to remark. that in a passage Christians, the priests 
and monks in particular, are described as being ‘not arrogant’ in striking contrast 
to the Jews and the idolaters who ‘are most vehement in hostility to those who 
believe.’ This represents Muhammad’s view on Christianity at a certain stage of 
his prophetic career. His view of the ‘people of the Scripture’ has its own peculiar 
history of development, the details of which, however, lay far beside the scope of 
the present investigation. Suffice it here to quote the passage as an interesing 
case of the application of the expréssion 1@ yastakbiriina (‘they do not get proud’) 
to those outside the Islamic community. | 


Thou wilt find that the most vehement of men in hostility to those- 
who. believe are the Jews‘ and :the idolaters:. And thou wilt find 
that the nearest of all in love to those who believe are thosé who 
say, ‘Verily, we are Christians’. That is because there are amongst 
Lial J them priests and monks, and they do not grow big with pride. ` 
| ae a (V, 85) 


(3) Istakbara=kifr: The fact itself of this équivalence will need. no word of ex- 
planation. Here [.give only two quotations which: I think are: bést fitted for bring- 
ing out the semantic relationship between these two terms. 


Then. said the chiefs of his [i.¢.-salih, the Apostle’s| people [i.e. 

the people of Thamftid], who grew arrogant (istekbari), unto those 

that were despised [i.e. the menials of the people, cf. above, p. 136 

ff.], ‘Do you know for certain that Salih is one sent. from his Lord?, | 
-They said, ‘In that which [i.e. the divine message] he has been sent. 
with, verily, we do believe. Those who grew arrogant (istakbarit) +: 
said, ‘We, on our part, in that which you believe do disbelieve: =.” 
(Ra firina) (VII, 73-74) 


Yea, My signs did come to thee [this is said to an infidel in the Hell 
Fire], but thou didst cry them lies, and wert arrogant (istakbaria). 
Thou hast become of those who disbelieved (k&firina). 

j (XXXIX, 60): 
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This last example, besides showing the close relationship between ‘disbelief’ and 
‘arrogance’, introduces one more element into this combination: takdhib ‘crying lies 
to God’s signs’, to which reference was frequently made in the preceding. 


(4) istakbara=takdhib. It will have been gathered from what I have often pointed 
out that the Koranic outlook considers arrogance or haughtiness as the most char- 
acteristic inner attitude of the kšfir, corresponding to, or rather, underlying the 
act of takdhib, which is nothing but a plain manifestation of kufr. Here follow 
two quotations that will show in a clear light the semantic connection between 
them. 


Verily, those who have [always] cried lies to Our signs and have 
been too arrogant to accept them, for them shall the gates of Heav- 
en not be opened, and they shall never enter Paradise until a camel 
goes through a needle’s eye. (VII, 38; cf. 34) 


We gave unto. Moses the Scripture, and sent in his train the Apos- 
tles. We gave unto Jesus son of Mary signs manifest, and sup- 
ported him with the Holy Spirit. Do you, then, every time there 
comes to you an Apostle bringing what your souls find not desirable, 
grow arrogant (istakbartum) and cry him lies (kadhdhabitum) or slay 
him ? (H, 81) 


I shall bring this section to an end by dealing briefly with some of the related 
terms. It goes without saying that zstakbara is not the only word for the impious. 
kind of haughtiness which has formed the subject-matter of the preceding discus- 
sion. We have, in effect, already seen an instance of such terms in the adjective 
‘Gli (cf. p. 132). In old Arabic there are a number of other words that are more 
or less approximately synonymous with istakbara (or takabbara). Some of them 
do appear in the Koran with considerable frequency and serve to spotlight, each in 
its way, this or that aspect of the phenomenon of human arrogance towards God. 


(a) bagha[ y] 
 Presumptuousness must of necessity induce one to pass beyond the proper bounds 
of one's sphere in social life. The verb baghë[>y] appears to mean basically “to 
act unlawfully and unjustly against others’, ‘to commit open wrong’, out of an ex- 
cess of self-conceit. Ibn Ishaq, referring to the most vehement persecution of the 
early Muslims by the Meccan idolaters, uses this word in the description of the 
situation. ‘Quraish grew arrogant (‘até, for this word see below) towards God, 
rejected His grace, cried lies to. His Prophet, persecuted and exiled those who wor- 
shipped Him proclaiming His Oneness, who believed in His Prophet and kept to 
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His religion. So He gave permission to His Apostle to fight and to defend himself 
against those who did wrong (zalama) to them and baghé them’. (I 313). The 
following are some of the examples of its use in the Koran. 


If God were to spread [i.e. give without measure] His provision to 
His servants, they would surely become insolent (baghau) in the 
earth. But He sends down within measure whatever He pleases. 

(XLII, 26) 


‘They would baghë[ y]', that is, to quote the words of al-Baidawi, ‘they would 
become big with pride (takabbarz) and work great corruption (afsadi#) out of in- 
solence (batar) This last word will be explained presently. Here we are merely 
concerned to point out the fact that the famous commentator explains baghë [y J 
by takabbazra (plus: doing corruption from unbounded self-confidene). This inter- 
pretation finds a strong confirmation in the following passage: 


Qãrŭn [i.e. Korah] was of Moses’ folk. But he baghã[ y] against 
them, because We had given him so much of the treasures that 
even the keys thereof were a burden too heavy for a troop of strong 
men. When His folk said unto him, ‘Do not exult (tafrah), for, 
verily, God loves not those who exult. ...Do good (aksin, for this 
word see above, p. 59), just as God did good to thee. And crave 
not to work corruption ( faséd) in the earth, for, verily, God loves 
not those who work corruption’, He replied, ‘What I have been 
given I owe wholly to my own knowledge.’ (XXVIII, 76-78) 


Here we see the word baghd[y] given, as it were,'a contextual interpretation. 
It is, in the first place, equated with another verb farihka (‘Do not exult’ 1@ tafrah), 
meaning ‘to be overjoyed at something’. From this it becomes clear that baghâ[ y] 
refers in particular to the fact of Korah’s being exultant in his wealth, being in- 
toxicated with his worldly. power. Then, faséd ‘corruption’ is mentioned as a con- 
crete manifestation in behavior of the inner state denoted by baghë[ y]; the mean- 
ing of fasdd itself is contextually defined in part by being contrasted with ¿hsàan 
‘doing good’, that is, doing works of kindness and charity. In the following verse, 
the word is applied in its nominal form Baghy to the conduct of Pharaoh, pursuing 
Moses and the Israelites. | 


Thus We brought the children of Israel across the sea [the Red 
Sea], and Pharaoh and his hosts came pursuing them in baghy and 
‘adw, till, when he was about to be drowned, he said, ‘I do believe 
that there is no god but He in whom believe the children of Israel. 
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I am a pious believer [lit. one of those who have surrendered }.’ 
‘Now at last? Before this thou hast ever rébelled against [Me], 
and hast done much corruption,’ (X, 90-91) 


The word ‘adw in the text, which appears often in combination with baghy (cf. 
for another instance, VI, 146), roughly means ‘to pass beyond one’s limit’ and thence 
‘to act wrongfully’. It may be remarked that again the element of faséd is intro- 
duced into the context. The phrase, ‘thou hast ever rebelled’ (‘asazta) brings out. 
another shade of meaning contained in baghy. 

The element of ‘violence’ or ‘outrage’ may be best perceived in the following 


quotation: 


Whoso helps himself after having suffered any wrong (gulm) [i.e. 
he who finds himself constrained to have recourse to violence as 
the means of self-defense ]—— against such, there is no way [of 
blame]. The way [of blame] is only against those who do wrong 
[Le. who take the initiative in wronging others] and behave in- 
solently (yabghiina, from baghë[y]) in the earth. For such there 
is a painful torment. (XLII, 39-40) 


(b) batira 

In the quotation from al-Baidáwi, we have just met with this word in its nominal 
, form, batar. The verb means, roughly, ‘to exult (in one's own wealth, for instance): 
excessively’, it suggests that one exults so excessively that. one comes to behave 
insolently, with boastfulness. The Koran itself does not afford much information 
about the semantic structure of this word. But the follwoing one example will 


serve to elucidate an important aspect of its meaning: 


How many a city have We destroyed that exulted excessively 
(batirat) in its opuleuce! Look, those are their dwellings, that have 
-been left inhabited after them, save indeed a little; We Ourselves 
have inherited them. | (XXVIII, 58) 


‘This passage may profitably compared with that which will be given below as 
the second of the examples of ‘até, beginning with ‘How many a city......’ It should, 
also be remembered that the expression: ‘how many a city have We destroyed 
that.....” is almost a cliché for describing the miserable end of the kãfirs. This 
shows that we are still in the domain of kufr. 


(c) ‘até 
‘Ata is one of the synonyms of the istakbara, and means approximately ‘to be 
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immoderately proud’, ‘to behave very haughtily’, and with the preposition ‘ax de- 
noting the movement of turning away ‘from’ something, means ‘to turn away dis- 
dainfully from something commanded’, ‘to revolt against an ordinance’. Judging 
from many instances of its actual usage, we might perhaps safely say that ‘atd 
tends to refer to the concrete, outward manifestations, whether in conduct or ex- 
pression, of haughtiness, while istakbara seems to refer rather to the inner state 
of haughtiness itself. The first of the following quotations from the Koran would 
appear to confirm this interpretation. 


Those who expect not the meeting with Us [on the Day of Judg- 
ment] say, ‘Why is it that the angels are not sent down upon us, 
or why do we not see our Lord [i.e. if Muhammad were really God's 
Apostle]? How haughty they have grown (istakbar#) within them- 
selves, and with what an immoderate arrogance C(utuwwan, a 
nominal form derived from the same root as atë) they behave! 
(XXV, 23) 


How many a city turned away disdainfully ('atat, from 'ata) from 
(‘an) the commandment of its Lord and His Apostles’ and We set- 
tled accounts severely with it and punished it with an unwonted 
chastisement. (LXV, 8) 


But when they turnd away disdainfully (‘ataz) from (‘an) what they 
had been forbidden, We said to them, ‘Be you apes, repelled far 
away!’ (VII, 166) 


(d) tagha[y] 

This verb is another synonym of zstakbara, which plays an important role in the 
Koran. Starting from the radical image of water rising so high as to exceed the 
bounds and overflow the banks, it came to mean, as a metaphor, the attitude 
of contumely or rebllious pride. Thus, according to Montgomery Watt, he who 
taghëa[y] is ‘a man who presses on regardless of obstacles, and especially regard- 
less of moral and religious considerations, who allows nothing to stop him and has 
unbounded confidence in his own powers’, and in the specific contexts of the Koran it 
denotes ‘the absence of a sense of creatureliness.,...... linked with disregard or denial 
of the Creator’ (op. cit. p. 67). The Arab philologist, al-Baidawi, in his commentary 
on Surah XXIII, 77 says that fughyan (nominal form) implies ‘an excess in kufr, 
man’s being too puffed up with pride (istikbGr) to accept the Truth, and an open 
hostility against the Apostle and the believers. 

tughyén — kufr These two words are often used in combination, showing that 
they are almost synonymous with each other. 
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That which has been send down unto thee [Muhammad] is sure to 
increase many of them [i.e. the Jews] in tughyGn and kufr. 
(V, 69; also 72) 


As for the boy [killed], his parents were believers and we feared 
lest he [the boy who was not ‘pure’, i.e. irreligious, and was always 


‘rude’ to his parents— cf. verse 80] should impose.on them tughydn 
and kufr. (XVII, 79) 
tughyan ——takdhib Sometimes tughydn is given as the immediate cause of 


takdhib. Note that in the following quotation the word appear in a slightly dif- 


-” ferent form; taghua[ y]. The meaning is exactly the same. 


[The people of] Thamiid cried lies [to their Apostle] in their 
taghwa{_y], when the most wretched of them rose up [as God's 
Apostle]. (XCI, 11-12) 


tughyaén —— nifGq Reference has already been made to nifãq, and much more 
will be said in a later chapter (cf. Chap XI). Nifãqą, in short, is the attitude of 
those who, when they meet the believers, say, ‘We are with you; we believe in God 
and the Last Day’, but, when they are alone ‘with their Satans’, say, ‘How shall 
we believe, as fools do? We have only been mocking.” The Koran uses the word 
tughyGn very aptly to describe this type of malicious conduct. 


God mocks them [i.e. the truth is that it is not they, but God that 
is mocking], and leaves them to wander blindly in their tughydn. 
(II, 14 


It is to be noted that ‘to wander blindly’ (‘amaha) is a verb that appears very. 
frequently in combination with tughydén, forming thus one of the most usual set 
phrases in use in the Koran. The precise implication of this set phrase, ‘to wander 
blindly in tughydn’, is brought out more clearly when it is employed to describe 
the state of those who, well-pleased with the life of the present world, remain ut- 
terly heedless of God's signs. 


tughydn —— the love of earthly life 
Verily, those who expect not the meeting with Us [for this phrase, 
see above, p. 140] and are well-pleased with the life of the present 
world and are comfortably at home therein, and those who are heed- 
less of Our signs ——- their dwelling shall be the Fire. ....., But [for 
the time being] We shall leave those who expect not the meeting 
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with Us wandering blindly in their tughyan. (X, 7-8, 12) 


In the following passage, ‘he who #agha[ y] and remains attached to the enjoy- 
ments of the present life’ is directly contrasted with ‘him who fears God and 
restrains his soul from worldly desires’. 


As for him who #aghëa[y] and preferred the life of this world, 
verily, Hell shall be his dwelling-place. But as for him who lived 
in fear and awe of the majesty of his Lord and restrained his soul 
from lust, verily, Paradise shall be his dwelling-place. 

(LX XIX, 37-41) 


#zghyën——taqua[ y] In the last-quoted passage reference was made incidentally 
to ‘fear’ as an opposite of tughydn. The word actually used was #hëfa which means 
‘to be afraid of’ and is often used in the Koran synonymously with taqw4é[y] (or 
more exactly, with the corresponding verb from the same root, ittagé|_y]. This last 
word is also sometimes employed actually in the text in such a way as to make 
a formal contrast to taghaé[y]. Here is an instance of it: | 


For the godfearing [muttaqina, participial form of ¿ttaqë[ y1] there 
is prepared a good dwelling-place, Gardens of Eden, the doors 


whereof are open to them. ......But, verily, for the taghina [part. 
pl. of tagha[ y]] there is prepared an evil dwelling-place, Gehenna, 
wherein they shall roast. (XXXVI, 49-50, 55-56) 


There is another verb which is used in the Koran frequently in the sense of 
‘fearing God’: khashiya. This also may form a contrast with tagh y]. Surah 
LXXIX, v. 19 may be given as an example, though the contrast in question is here 
exhibited rather in a loose way: l l 


Has the story of Moses reached thee? When his Lord addressed 
him in the holy valley of Towa, ‘God to Pharaoh, for he has become 
outrageous (taghã[ y]. And say [unto him], ‘Art thou willing to 
purify thyself (zazakkë| y), for a detailed discussion of this term, 
see Montgomery Watt, op. cit, Excursus D.) so that I may show 
thee the way to thy Lord and thou shalt fear (#ezRhshë[ y], from 
khashiya) ? (LXXIX, 15-19) 


(e) istaghna[ y] 
Closely related to tzagha[y] in meaning is the verb istaghn@[y] which is also 
used to denote an excess of self-confidence in man. But of course there is also a 
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considerable difference in semantic structure between the two. In the case of 
tagha) y] the underlying image is, as I noted above, that of water overflowing the 
banks. Istaghnã[ y] suggests the basic meaning of being rich or wealthy, the root 
being GH-NY. 

Every reader of the Koran must know that it constantly emphasizes the idea of 
God being ‘rich’ ghani, in the sense that He is rich enough to stand all alone, i.e. 
that He is absolutely independent and self-sufficient. Now in the case of man, the 
assumption of such self-sufficingness betrays the lack of a sense of creatureliness: 
it is nothing but presumptuousness and arrogance, involving as it does the denial 
of God as the Creator. Is#aghma[ y] is just the word for this kind of presumptu- 
ousness. It literally means ‘to consider one’s self rich’, and consequently ‘to put 


-< unbounded confidence in one’s own power’. It is interesting to note that in the fol- 


lowing passage which purports to describe the constitution of human nature in 
general, these two words appear side by side as almost synonymous with one an- 
other : 


Nay, verily, man reveals himself to be insolent (yatgkã[ y], from 
taghé[y]), [by the fact] that he regards himself as self-sufficing. 
(istaghna[_y]). (XCVI, 6-7) 


In the next passage, the parallelism of construction puts this verb istaghnal y] 
in opposition to zttaga[_y] ‘ to fear God’. 


Man a'tély| wa -(i) ttaqa[ y] (v. 5) 
he who gives (alms) and fears (God) 


Man bakhila wa - (i) staghnal_y | (v. 8) 
he who stints and thinks himself rich 


The whole context runs as follows: ‘As for him who gives alms and is godfear- 
ing and believes as true the best reward [to be given him on the Last Day], We 
shall surely make his way easy to the Comfort. But as for him who grudges and 
regards himself as self-sufficing, and cries lies to the best reward, We shall make his 
way easy to the Distress’. (XCII, 5-11). The antithetic relationship which is clearly 
observable here between ‘fear’ with the accompanying attribute of ‘open-handed- 
ness (in God’s way)’ and ¿staghnë[ y] with the accompanying attribute of ‘stinginess’, 
would give, particularly in the light of what was said in Chap. VII, a very instruc- 
tive glimpse into the semantic structure of the word istaghna[y ]. 


(f) jabbir 
He who magnifies himself to such a degree that he considers himself ‘rich’ enough 
to stand self-sufficingly tends naturally to be domineering over his fellows in all 
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affairs and desire to wield an unlimited tyrannical power over them. /JabbGr is just 
the word for such a man. In the first example that follows the word qualifies 
‘heart’, not man, but the reference is evidently to the kafirs in general. It is note- 
worthy that the word appears alongside of mutakabbir, showing that the two are 
almost identical in meaning: 


Thus does God put a seal on every insolent (mutakabbir) and jabbar 
heart. (XL, 37) 


In the next one, an important sidelight is thrown on the meaning of jabbér by 
the fact that, besides being reinforced by an adjective meaning ‘rebellious’, it is 
contrasted sharply with words implying loving-kindness and piety. 


And We gave him [John, son of Zachariah] discretion when yet 
a little boy, and grace from Us, and purity; and so he became 
godfearing (tagiy) and pious (barr, for this word see Chap. XIII) 
towards his parents, and was not insolent (jabbdr), rebellious (asiy). 

| (XIX, 13-14) 


The following passage furnishes another good example of jabbér used in a pre- 
cisely similar sort of situation. These words are put in the mouth of Jesus. 


He [God] has enjoined upon me prayer and almsgiving so long as 
I live, and piety towards my mother. He has not made me insolent 
(jabba@r), miserable, (XIX, 32-33) 


Chapter X 
WORDS RELATED SEMANTICALLY WITH KUFR 


The purpose of this chapter is to apply the method of semantic analysis to 
some of the negative value-words having a close relationship with kufr. As a matter 
of fact, since kufr is not only the greatest of all sins but actually functions as the 
very center of the whole system of negative properties, it is natural that practically 
all the immoral characteristics or modes of behavior recognized as such in the 
Koran should be related more or less intimately with it. So most, if not all, of 
“the terms that I am going to deal with in what follows could very well have been 
treated as part of the subject-matter of the preceding chapter. If I treat them 
here separately, it is mainly for convenience of presentation. On: the other hand, 
we shall see gradually that there is certainly a respect in which these vices are differ- 
ent enough from kufr to merit a separate chapter. The key words that will be 
analyzed in this chapter are five: (1) fésiq, (2) fajir, (3) zalim, (4) mu‘tadi, (5) musrif. 


I Fasiq 


(a) Fadsiq=Kafir 

As I have just remarked, f&s;q —— and, for that matter, all the remaining four 
‘terms as wall——has much in common in semantic structure with kafir, so much 
so that in many cases it proves extremely difficult to make a distinction between 
them. I shall begin by giving a typical example of fãsiq used synonymously with 
kafir. Thus it is related concerning Abi ‘Amir, who was a well-known ascetic. 
in the Jahiliyyah and had won the by-name of rãhib ‘monk’, and who was socially’. 
a very influential man in Medina about the time of Hijrah, that he stubbornly 
refused to the last to believe in Muhammad’s God although most of his tribe 
accepted the faith of Islam, and even positively abandoned them and went over 
to Mecca with a few of those who remained faithful to him. Upon this, Muhammad 
is said to ‘have remarked, ‘Don’t call him henceforward the ‘monk’; but call him 
the fdsiq’ (Ibn Ishaq, I, 411). Muhammad might well have used the word kéfir 
instead of fdsig. Indeed, this little piece of tradition gives us an important clue 
as to what type of conduct tends to cause the use of this word from the stand- 
point of Islam, but as to the distinction to be drawn between kufr and fisq it 
furnishes practically no information, except perhaps thar it suggests that the 
distinction, if there be any, must be one of degree rather than of quality. it 
` would appear, in other words, that kufr, when it exceeds-a certain degree, turns 
into fisq: that is, fisq is a higher degree of kufr, and fésig——-one who is char- 
acterized by the quality of fisq—is avery stubborn and vehement kind of k&fir. 
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And it would perhaps be noteworthy that the commentator al-Baidawi writes that 
‘fdsiq is one who persists in kufr’. That this, however, is not the whole story, we 
shall presently see. But before turning to that point I should like to give here 
one verse in which kufr and fisq are completely equated with each other: 


Verily, We have sent down upon thee [Muhammad] signs, tokens 
manifest, and none will disbelieve (yakfuru) therein save the 
Sasiqin (pl. of fasiq). (II, 93) 


(b) Discordance between words and deeds 
Apparently, the next example throws no further light on this problem, for it is 
obvious that it does nothing but confirm the equivalence between fisq and kufr. 


Verily, they disbelieved (kafari) in God and His Apostle, and died 
as fdsiqiina. (IX, 85) 


What is implied here is that fisq is a state resulting from one’s having acted 
in a kafir way towards God and the Prophet. When, however, we give somewhat 
closer attention to this quotation by placing it back in the concrete context from 
which it has been taken, it becomes clear at once that it refers to those who, though 
usually making a great show of religious zeal as ‘good Muslims’, betray their real 
self by declining on some pretext to take part in the common cause of jihad, i.e. 
the Holy War, being averse to stake their life and possessions on sucn a precarious 
matter. This principle of ‘all talk and no action’, the lip devotion followed by 
downright betrayal by behavior, would seem to be the element which plays a 
decisive role in the Koranic verses in determining the characteristic trait of a 
fasiq. The following words that are put in the mouth of Moses present a further 
example of the use of this term in an exactly similar sort of situation: 


He said, ‘My Lord, I have verily no command except over myself 
and my brother [Aaron]. Therefore do divide between us and 
these fësiq people’. (V, 27) 


This he says to God when his people, who have hitherto followed him, suddenly 
declare that they refuse to fight against enormous odds in spite of his encouraging 
words, ‘Enter the gate against them! H you enter it, you are sure to win the 
battle. Put your trust in God, if you are really believers!’ In the last analysis, 
this, too, is doubtless a manifestation of kufr, but there is added to it a special 
nuance, so to speak, which makes it semantically rather nearer xifak (‘religious 
hypocrisy’, see Chap. XI) than pure kufr. And, in effect, we have an instance af- 
firming formally and openly the exact semantic equivalence between fisq and nifãq. 
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Verily, the hypocrites are the fdszg. (IX, 68) 


The passage that follows also concerns the rich who pay lip-service to Muham- 
mad to please him, but, when it comes to endangering their lives and possessions, 
turn their back on him and do not participate in the jzhdd. 


They will swear to you so that you may be pleased with them. 
But even if you are pleased with them, God will never be pleased 
with the fdsiq people. (IX, 97) 


The same is true of the following example which is taken from the same Surah. 
I give it here because it enumerates in detail those elements that are liable to 
drive the wavering believers from the way of faith into the vice of fisq. 


If your fathers, your sons, your brothers, your wives, your tribe, 
and the wealth you have accumulated, and the trade for which 
you fear depression, and the dwellings you are so contented with 
——if {these things] are dearer to you than God and His Apostle 
and fighting in His way, then wait till God brings His command 
to pass. God will never. guide the fdsiq people. (IX, 24) 


Again in the same Surah (v. 49-60), we have a still more detailed description of 
the main traits of the f@sig. Instead of quoting the lengthy passage here, I shall 
content myself with giving in a summary way the list of the f@s¢g-making char- 
acteristics that can be gathered from the text. (1) The fdsig swear by God that 
they are on the side of the believers. This they only do because they are afraid 
of the military power of the Muslims. (2) At bottom they are disbelievers (këfir), 
and they will continue being such until their souls depart in the state of kufr. (3) 
Their kufr-nature is bestrayed by their conduct: they come to worship only idly, 
nor do they expend of his wealth in the way of God save reluctantly. Concerning 
this point, Muhammad is commanded to declare to them, ‘Whether you expend 
willingly or unwillingly, it shall not be accepted from you, for you are surely a 
fasiq people!’ (4) When pressed to behave more piously, they say, ‘Leave me alone 
and do not tempt me.’ (5) If some good fortune befalls Muhammad, they get annoyed, 
but if some evil befalls him, they rejoice and leave him exultantly. (6) They are 
always grumbling about the way alms are divided; if they are given a share they 
are satisfied, if not, they get angry. They forget or ignore that the alms are col- 
lected to be used in aid of the poor and needy and that they, being of the wealthier 
class, have no claim to any share. 


(c) Disloyalty or treachery 


148 WORDS RELATED SEMANTICALLY WITH KUFR 


This disagreement between what they say and what they do comes out promi- 
nently in matters involving faithfulness to any bond or treaty they happen to 
have made. The first of the following examples discloses particularly well this 
relationship between their readiness to say whatever may please Muhammad and 
his followers and their absolute disregard for all duty of loyalty. 


If they chance to have the upper hand of you, they will not ob- 
serve towards you any pact or bond. They try to satisfy you 
with their mouths, while their hearts refuse, for most of them are 
but fdsiqiina. (IX, 8) 


We found no [loyalty to] a covenant in most of them. Nay, we 
found most of them fãsiqüna. (VII, 100) 


Then whosoever after this [i.e. after having made a solemn cov- 
enant with God to bear His load whatever might happen] turns 
away-——these are the /fdsigiina. (HI, 76) 


The fasigiina who break the covenant of God. after having entered 
into it, and sever what God has commanded to be joined, and 
work corruption in the earth——these shall be the losers. 

(II, 24-25) 


In Surah XLII, v, 45-55, we find fisg predicated of the Pharaoh and his people. 
The reason for this is as follows. God sent Moses with His clear signs to them 
and let him declare, ‘I am the Apostle of the Lord of the worlds. They only 
laughed at the divine signs. When, however, God seized them with the painful 
torment, they addressed Moses saying, ‘O thou wizard, entreat for us thy Lord by 
the covenant He has made with thee. We promise you, we will surely turn to 
the right way.’ But when God removed from them the torment, they broke their 
word without the slightest compunction. Pharaoh, moreover, proclaimed among his 
people, ‘O my people, am I not the lord of Egypt, with these rivers flowing under 
me? Can you not see? I am better than this contemptible fellow who can hardly. 
make himself understood.’ And thus he made his people waver, and finally they 
obeyed him. 


Verily they were a fdsiq people (v. 54) 
(d) Acting against God's Will 


To act against God’s Will, whether in the sense of violating a ban or in that 
of not carrying out a command given, is often denounced in the Koran. as fisq 
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worthy of the most severe punishment. Sometimes this goes a step further and 
then fisq appears to denote the object of divine abhorrence itself. 


When We ordered the angels, ‘Bow in reverence to Adam’, they 
all bowed, save Iblis, who was one of the jinn. He fasaga against 
[i.e. committed fisq against, or, disobeyed] the command of his 
Lord. | (XVIII, 48) 


This example makes it undeniably clear that fisq in certain contexts denotes 
nonperformance of what has been commanded by God. The following one 
concerns precisely the contrary case: doing what has been prohibited. 


When you traffic with each other, you should witnesses.: Let not 
either scribe or witness compelled [to do anything wrong]. If you 
do this, it is fusig [ =fisq] in you. You should fear -God..(II, 282) 


‘What God has prohibited’ means naturally what He has found abominable, 
detestable. Hence fisq appears sometimes to come very near the meaning of ‘an 
abomination (in the eyes of God)!’ In the Koran the game of maisir a kind of 
gambling by divining arrows), eating what has been hallowed to other than God, 
sodomy, slandering, and the like, are all called fisq. 


Eat not of that whereon God’s name has not been pronounced 
[at the time of slaughtering]. Verily, it is an abominable act 
(fisq). (VI, 121) 


Forbidden to you...... is the lottery by arrows. That is fisq. (V, 4) 


Verily, We are about to send down upon the people of this city 
[i.e. Sodom] wrath from heaven because of that they have com- 
mitted fisq [meaning sodomy]. (XXIX, 33) 


Those who accuse fof fornication] virtuous women but bring not 
four witnesses......those are fdsiqiina. (XXIV, 4) 


(e) Fisq——>the faith 

Speaking more generally, all acts that point to the underlying kufr as opposed 
to imdn (belief or faith) may be called fisq. Thus in the two following examples 
we see fdsiq directly opposed to the believer. 


_ H they Li. e. people of the Scripture] had really. believed in. God 
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and the Prophet and that which has been revealed to him, they 
would not have taken these [1.e. idolaters] for their friends. But 
[the truth is that] many of them are fdsigiina. (V, 84) 


Here, it is clear, the ‘people of the Scripture’, that is, the Jews are called 
fasiqiina because ‘they do not really believe in God and His revelations’, the 
undeniable evidence of that being the fact that ‘they are on friendly terms with 
the idolaters.’ 


Had the people of the Scripture believed, it would, have been 
better for them. True, there are a few believers among them, but 
most of them are fdsigiina. (HI, 106) 


The same state of affairs is described in somewhat different terms in the next 
passage. Note that the expression ‘their hearts have hardened’ is, as we saw ear- 
lier (cf. p. 122), a standing phrase for the stubbornness peculiar to the kafirs, while 
the ‘humbleness of heart’ is one of the distinguishing marks of a true believer. 


Is it not high time that the hearts of those who believe should 
become humble to the remembrance of God and what Truth He 
has sent down, and that they should no longer be like those who 
was given the Scripture formerly? They became impatient of 
delay, and their hearts have grown hard, so that many of them 
are fasigiina. (LVII, 15) 


As imdn means to follow the guidance of God and thus to go the right way, 
he who does not do so is a fasiq. 


We sent Noah and Abraham [as Our Apostles] and put the Proph- 
ethood and Revelation among their seed. And of them there 
are some who are well guided (muhtadi), but many of them are 
Fasiqiina. (LVII, 26) 


For a similar reason, ‘to forget God’ is to commit fisq. It will be noteworthy that 
the following verse accounts for this matter in this way: he who forgets God, God 


in His turn induces him to forget his own soul so that he may become a fasiq. 


Be you not like those who forgot God, and whom He caused to 
forget their own souls. These are the fdsigiina. (LIX, 19) 


We might add that in Surah X, v. 34, the phrase: alladhina fasagit. i.e. those 


` 
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who commit fisq, is applied to the idolaters (mushrikiina) who ‘associate other 
gods’ with God. Thus it is clear that shivk also is a case of fisq. 


Il Féajir 


Concerning this word, the Koran itself does not afford much information, except 
perhaps that it is roughly synonymous with kãfir. The underlying meaning is 
said to be that of ‘deviating’; thence it comes to mean metaphorically ‘to depart 
from the (right) way’ and then, ‘to commit an immoral deed’. It is highly inter- 
esting to note in this connection that in one passage the verb fajara seems even 
to do precisely the job which is usually assigned to kafara: that of denoting 


.” refusal to believe in the eschatological teaching of Islam about Resurrection. 


Eh, does man think that We shall not be able to assemble his 
bones? Yea, We are able to reshape even his finger tips. Nay, 
but man desires to disbelieve (yafjura) in what lies so far ahead, 
asking ‘When will be that Day of Resurrection ? 

(LXXV, 3-6) 


There is, indeed, some uncertainty as to whether the above interpretation of the 
phrase, yafjura amdma-hu be right. If it ¿s right —— and it is possible that it ¿s 
——then amdmac-hu (lit. ‘what is before him’) would refer to the occurrence of 
the resurrection, and this would be quite of a piece with the surrounding context. 
Another passage may well be cited as affording a striking confirmation of the 
view here taken. In it we see takdhib of the Day of Judgment mentioned as the 
characteristic mark of all fairs. 


Nay, indeed, the record of the fujjãr (pl. of f@jiv) is in Sijjin. ... 
Woe upon that day [i.e. on the very Day of Judgment] unto those 
who cry lies to the Day of Judgment! None cries lies to it save 
every sinful mu‘tadi [for this word, see below, p. 161 ff) 
(LXXXII, 7-12) 


In the following verse fuj#r (nominal form of fajara) is formally contrasted 
with taqwa[y], the fear (of God), with which we are by now quite familliar: 


By the soul, and Him who fashioned it, and inspired into it fujdr 
or taqwa[y]. (XCL, 7-8) 


This verse asserts that God, in creating each human soul, inspires into it either 
the spirit of pious fear or its contrary fujiér. This alone tells us a great deal 
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about the semantic structure of the latter word: at least it stron gly suggests 
that the meaning of fuj#r has much to do with that aspect of kufr which is 
directly opposed to the fear of God. 

In fact, the word f&jzr appears sometimes alongside of Rk&fir in the Koran. 


Noah said, ‘My Lord, leave not upon the earth the Réfir, not even 
one of them! If Thou shouldst leave them, they will mislead Thy 
servants, and will beget only fajir-kaffar (emphatic form of Réfzr). 

(LXXI, 27-28) 


Some faces on that day [i.e. the Day of Resurrection] [shall be] 
illumined, laughing, beaming with joy. And some faces on that 
day, covered with dust, overspread with darkness——these are the 
kafarah (pl. of R&fir)-fajarah (pl. of fajzr). (LXXX, 38-42) 


Finally, I shall quote a passage in which fadjiv is opposed to barr. Barr is an 
elusive word, and it is very difficult to isolate its semantic core. We shall deal 
with it in Chapter XIII. For the time being we may be contented with saying 
that the word describes the characteristic quality of a man who is particularly 
obedient to God, who, moreover, manifests his pious nature by behaving with 
extraordinary kindness and affection towards all his neighbors, whether kindreds 
or strangers. The men of this type naturally go to Paradise. The fujjar who 
represent the exactly opposite type go to Hell. 


Verily, the abrar [pl. of barr] shall be in [Heavenly] bliss, while 
the fujjér (another pl. form of f@jzr] shall be in the Hell Fire, 
to roast therein on the Day of Judgment, nor shall they ever be 
removed therefrom. (LXXXII, 13-16) 


Ili Zalim 


The word zdlim, as we. have often seen, is generally translated in English by 
‘wrong-doer’ or ‘evil-doer’, and the corresponding noun form gulm variously by 
‘wrong’, ‘evil’, ‘injustice’; and ‘tyranny’. The root plays an exceedingly important 
role in the Koran. It is not too much to say that it is one of the most important 
negative value-words in the Koran. Indeed, we encounter the root on almost 
every page of the Scripture under a variety of forms. | 

The primary meaning of ZLM is, in the opinion of many of the authoritative 
lexicologists, that of ‘putting in a wrong place.’ In the moral sphere it seems to 
mean primarily ‘to act in such a way as to transgress the proper limit and encroach 
upon the right of some other person.’ Briefly and generally speaking, zulm is to 
do injustice in the sense of going beyond one’s own bounds and doing what one 
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has no right to. It would be very interesting to note in this connection that the 
Koran repeats everywhere that God does not wrong (yazglim, a verb form of gulm) 
anyone ‘even by the weight of an ant’ or ‘by a single date-thread’ (cf. for in- 
stance IV, 44, 52). In one passage God Himself declares that He will never wrong 
the believers. 


I do absolutely no wrong [lit: I am not a zallém, an emphatic 
form of 2@lim] to My servants! (L, 28) 


The ‘wrong’, in the case of God, refers mostly to the Last Judgment; in other 
words, and in more concretely terms, it consists in God’s paying every soul in full. 


a accoring to what deeds it did in its earthly life. If it did a good deed, He will 


double it; if it be a bad deed, He will reward it with a fit punishment; in any way 
man will never be wronged. 


Today [this 1s said on the very Day of Judgment] each soul shall 
.be rewarded according to that which it has earned. There shall 
be no wrong (zulm) on this day. (XL, 17, cf. XLV. 21) 


Fear a day in which you will be brought back to God. Then, 
each soul shall be paid in full that which it has earned, and they 
shall not be wronged (yuglamiina, pass. construction) 

(II, 281, cf, VIII, 62) 


If only thou couldst see when the angels bring to death the k§firs, 
beating them on their faces and their backs, ‘Taste you the chas- 
tisement of burning. All this is on account of what your hands 
have sent on before. You see, God is: no zgallém towards His 
servants. (VIII, 53, HI, 177-178) 


Divine punishment may visit a community of men even before the Day of. 
Judgment, in this very world. The numerous ruins of the townships that flour-. 
ished in ancient times are regarded as visible: ‘signs’ of the dreadful wrath of 
God. But in such cases, too, God is said to have destroyed the townships only 
when they fully deserved it, and that only after He had repeatedly given them 
warnings through His Apostles. For if He had punished men while they were 
doing right, or——in the case of the wrong-doers — without warning, He would 
have acted unjustly (62-gulmzn, lit. ‘with gulm). 


Thy Lord would never destroy towns with zulm, while their people 
' were doing good deeds (muslihina, from SLIT, see below, chap. 
XI, 1.) (XI, 119) 
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Thy Lord would never destroy towns with zuim, while their 
people were heedless [i.e. without giving warnings beforehand]. 
(VI, 131) 


Thus men are made to bear the consequences of their own deeds. Even the torment 
of the Hell Fire which all evil-doers are to suffer will after all be of their own 
making. Hence the concept of zulm an-nafs, (lit. ‘wronging of the soul’, i.e. do- 
ing wrong to one’s own soul, or one’s self’) which we find expressed very frequently 
in the Koran in connection with that of the divine chastisement of evil-doers. 
‘God wrongs nobody; man wrongs himself.’ (cf. p. 94) 


Whoso does that [i.e. transgresses the limits set by God] has 
wronged his soul for himself] (galama nafsa-hu) (II, 231) 


As for the kafirs, their wealth shall be of no avail at all, nor their 
children, against God. They are the fellows of the Fire, dwelling 
therein forever. The likeness of what they spend in this life of ` 
the world is as the likeness of wind, ice-cold, that smites the tilth 
of a people who have wronged themselves, and damages it. God 
wrongs them not, but they wrong themselves. 

(UI, 113, cf. IX, 71, X, 45) 


Coming down now from the sphere of God’s activity to that of human conduct, 
we may remark, to. begin with, the occurrence of gulm is possible in two different 
directions: (1) from man to God, and (2) from man to man. In the first direction, 
zulm consists in man’s transgressing the limits of human conduct imposed by God 
Himself, while in the second, it is to go beyond the bounds of proper conduct in 
social life, recognized as such by the society, though, as a matter of actual fact, 
it proves extremely difficult or even impossible to distinguish between the two 
directions, for God in Islamic conception interferes in the minutest details of human 
affairs. Thus in Surah XII — the Chapter of Joseph (see p. 37) — v. 75, the 
committing of a theft is assessed in purely human terms, on the human level, as 
a case of zulm. | 


‘This shall be the penalty. He in whose bag the goblet is found 
shall be the penalty [i.e. he shall pay the penalty by letting 
himself detained]. We [Egyptians] are accustomed to requite the 
zalim in this way,’ (XII, 75) 


But in Surah V, v. 43, we find the same act talked of as a case of gulm 
committed against God: 
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But whoso repents after his wrong-doing (zulm) [which means here 
contextually the act of stealing], and makes amends, verily, God 
will turn towards him [i.e. forgive his sin]. Lo, God is forgiving, 
merciful. (V, 43) 


In the Koran, the rules of human conduct in society as established by God and. 
imposed upon men, are called ‘the bounds of God’ hudiid Allah. He who remains. 
all his life within the God-made bounds will be allowed to enter, on the Day of 
Judgment, Gardens beneath which rivers flow, while he who transgresses His. 
bounds (yata‘adda hudiida-hu) will be thrown into the Fire, to dwell therein forever 
(Surah IV, 17). 


These [i.e. allthe minute rules regulating divorce] are the bounds 
of God, and whoseover transgress them not. All those who trans- 
gress the bounds of God— they are the 2d@limin. (II, 229) 


The same thing may be also expressed in terms of zulm an-nafs (see, above, 
p. 154): 


These are the bounds of God, and whosoever transgresses the 
bounds of God has wronged himself. (LXV, 1) 


God’s Will is unfathomably deep, and it is not for the human mind to probe it 
to its depths and to understand how and why it works as it works. So it comes. 
about very frequently that the reason for a particular ‘bound’ set remains an 
unsolvable mystery to men. A ‘bound’ is there simply because God has decreed 
so. Such is, for instance, the case with the Biblical image of the Tree in the 
Garden: ‘We said, “O Adam, dwell thou, and thy wife, in the Garden, and eat 
freely thereof wherever you like. But draw not nigh this Tree; if you do, you. 
will be of the zãlim”? (IL 33; XII, 18) 

There are, however, many cases in which the setting of a ‘bound’ is under- 
standable in terms of the social good; this occurs when the particular ‘bound’ is. 
clearly calculated to produce some direct benefit to the life of people in a com- 
munity. Thus God decrees in the Koran that there should be no usury, and He 
designates usury by the name of zulm : ‘Wrong not (lã tazgliméina), and you shall 
not be wronged (1ë tuzlamūnay. (II, 279). In Surah IV, v. 12-16, after a description 
in full detail of the rules concerning inheritance, it is declared: ‘These are the 
bounds of God. Whoso obeys God and His Apostle, He will admit him into gardens 
beneath which rivers flow......but whoso disobeys God and His Apostle and tran- 
sgresses His bounds, He will admit him into a Fire, to dwell therein forever.” 
(17-18). The rules concerning divorce, which I have just referred to, may be 
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taken as another example: ‘O Prophet, when you divorce women, divorce them 
after they have reached the determined term. Calculate the term, and fear God 
your Lord. Do not drive them out-of their houses, nor let them go unless they 
commit a manifest indecency. These are the bounds of God, and whoso transgresses 
the bounds of God has wronged himself’ (LXV, 1). It will be easy to see that 
the ‘bounds’ of this kind are destined to develop later into the ‘Law’ shari‘ah of 
Islam. 

But ‘bounds’ may be understood in a much wider sense. Then the word zulm, 
as ‘transgression of a bound’, would denote, as suggested at the outset, any kind 
of human act that goes beyond the proper limit and encroaches on the right of 
others. It is extremely interesting to remark here that zulm in this sense may 
very well represent the point of view of the idolaters; in one passage, namely, 
the violence done by the believers to idols is described, from the standpoint of 
the idol-worshippers, as a flagrant case of zulm. 


Then he [Abraham] broke them [the idols] into pieces ...... They 
said, ‘Who dared to do this with our gods? Surely he is a zalim.’ 
(XXI, 59-60) 


Thus to practise an act of zulm is to hurt someone seriously without any con- 
ceivable reason. So in the last analysis zulm is essentially relative to the standpoint 
one takes from which to look at the matter. In the passage just quoted the 
destruction of the idols does constitute a piece of zulm because, viewed from the 
angle of the polytheists, there is no reason at all why this should be done, while 
from that of the believers the same act would be amply justifiable. In similar 
fashion, the expulsion of Muslims from their homes by the k&firs only because 
they, i.e. the Muslims, say, ‘Our Lord is God’, is, for them, an undeniable act of 
zulm, being justified by no conceivable reason. From the standpoint of the k@firs, 
however, the Islamic belief in One God provides abundant reason for behaving 
towards the believers in that way. 


Sanction is given to those who take up arms because they have- 


been wronged (zulimit) ...... , who have been expelled from their 
homes without any reason (be-ghairi hagqin) only because they 
say, ‘Our Lord is God.’ (XXII, 40-41) 


In the same way, Muslims would become wrong-doers (zalim) if they should 
repulse the poor brethren for the sole reason that they are poor, because that 
does not in any way constitute a justifiable reason. 


WORDS RELATED SEMANTICALLY WITH KUFR 157 


Drive not away those [poor believers] who call upon their Lord 
at morn and evening, desiring His countenance. No responsibility 
for them is upon thee, and no responsibility for thee is upon them, 
that thou shouldst drive them away and become one of the zdlim. 

(VI, 52) 


In another passage, Muslims are admonished against doing wrong (zulm) by 
‘devouring’ without a justifiable reason the property of orphans entrusted to their 
care. 


Verily, those who devour the property of orphans wrongfully 
(zulman), they do but devour fire in their bellies; they shall 
roast burning flames. (IV, ID 


Chiefly, however, the word is employed in the Koran from the standpoint of the 
Muslims, and naturally, it has most to do there with the characteristic conduct of 
the kšfirs towards God and the believers. 


[a] 2@lim—ké fir 


Let us begin with the case where zuim is used almost synonymously with kufr. 
We may profitably point out in passing that al-Baidiwi, commenting on the word 
zGlim that appears in Surah VI, v, 136 in the place of kafir, remarks that the 
former is ‘more general and more comprehensive in meaning’ than the latter. 


How shall God guide a people who have disbelieved (kafari) after 
they became believers and bore witness that the Apostle is true, 
and manifest signs came unto them? God guides not zdélim peo- 
ple. (III, 80) 


We often find some of the most characteristic traits of kufr classified in the 
category of zulm. Thus, he who does not listen to a divine revelation but mock- 
ingly and calls the Apostle a magician or poet, is sometimes labeled as 2dlim 
instead of k&fir: 


There never comes unto them a new reminder [i.e. revelation] 
from their Lord but they listen to it while playing, with their hearts 
distracted. They confer secretly, those wrong-doers (alladhina 
galami), saying, ‘Is [not] this aught but a mortal like yourselves? 
What, will you go to magic when you can see?’...... 

They say, ‘A jumble of nightmares! Nay, he has forged it. Nay, 
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he is a poet’. (XXI, 2-3, 5) 


Who is more zal; than he who, being reminded of the signs of 
his Lord, turns away therefrom and forgets what his own hands 
have sent forward [to the Day of judgment] ? (XVIII, 55) 


Such is also the case with those who ‘plunge deeply into God’s signs, a common 
cliché for religious scepticism which brings into the domain of pure faith vain 
arguing or wrangling about God and His revelations. That this type of scepticism 
is usually called kufr I have already explained in detail (see Chap. IX). In the 
following passage those people are called zélim. 


When thou [Muhammad] seest those who plunge into [the cavilling 
of] Our signs, turn away from them until they begin to plunge 
into some other subject. Or if Satan should make thee forget, 
sit not, after thou hast remembered, with the zëlim people. (VI, 67) 


Similarly, ‘those whose hearts are hardened’ is, we have seen, a standing phrase 
for the kafir. In Surah XXII, v. 52, they, too, are called zalim. 

We know also that the malignant policy of obstructing the path of,God is highly 
characteristic of the kafirs. All acts of intriguing against Muhammad and his 
followers belong in the category of zulm no less than that of kufr. 


Who is more zlim than he who obstructs the places of worship 
of God, that His name be not mentioned therein, and endeavors 
to destroy them? (II, 108) 


Sometimes we find the two words used side by side in one and the same passage: 
The curse of God is surely on the z@lim who debar [men] from 
the way of God and desire to make it crooked, while in the 
Hereafter they do disbelieve (kd firiina). (XI, 21-22; VII, 43) 
Verily, those who disbelieve (kafari#) and obstruct the way of God, 
have widely gone astray. Verily, those who disbelieve and do 


wrong (zalamë), God will not forgive them. (IV, 165-166) 


Concerning the golden Calf of Moses’ people, to which reference has been made 
more than once, it is written: 


‘Moses came unto you [children of Israel] with manifést signs, 
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but you worshipped the Calf in his absence, and you were zálbmn' 
seeks » They were made to drink deep the [spirit of the] Calf into 
their hearts because of their kufr. 


(II, 86, 87; see also II, 48, 51, 54) 


It is not only those who are kafirs themselves that are accused of zulm, but 
even those who take k&firs for friends——-and that even if they be their own 
fathers or brothers——-are denounced as zélim. Note that this attitude implies 


the most radical break with the social pattern of the Jahiliyyah based on the 
natural bond of kinship by blood. 


O believers, take not your fathers nor your brothers for friends 
if they prefer disbelief (kufr) to belief (imax). Whoso of you 
takes such ones for friends, those are the zdlimiina (pl.).: (IX, 23) 


(b) gulm—— shirk 

We saw in the preceding chapter that there is a remarkable sort of semantic 
equivalence between kufr and shirk (‘polytheism’). Since now the categories of 
kufr and zulm are identical, or overlap, in many essential respects, there must be, 
we may suspect, a similar relationship of equivalence also between shirk and gulm. 
In effect, abundant evidence of this is provided by the Koran itself. Thus in one 
passage, Loqman the Wise says to his son, admonishing him: 


‘O my son, associate none with God. Verily, association (shirk) is 
a great zulm? (XXXI, 12) 


Here we find zulm directly predicated of idolatry. The next example ie sem- 


antically no less important in that it brings out the triple relationsnip between 
kufr, shirk, and zulm. 


Those are kafirs (la qad kafara) who say, ‘God is the Messiah, 
Mary’s son’, notwithstanding that the Messiah himself said, ‘O 
children of Israel, worship God [alone], my Lord and your Lord. 
Verily, whose associates with God other [gods], God has forbidden 
for him Paradise, and his final abode shall be the Fire. For the 
zlim there shall be no helpers. (V, 76) 


Of men there are such as take unto themselves rivals to God, and 
love them with a love [which is suitable only] for God......Ah if only 
those. who do wrong (zalamii) saw, in the face of the chastisement, 
that the supreme power belongs entirely to God. (HI, 160) 
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In a similar way, the folk of Moses who made out of their ornaments the golden 
Calf as an object of worship are accused of having committed a zulm: 


They took it Li e. the Calf] and they became zélim. (VII, 147) 


(c) takdhib-— zulm 

Takdhib, or ‘crying lies to God’s signs’, which we discussed above as one of the 
most characteristic aspects of kufr, belongs naturally to the sphere of zulm. One 
example may suffice. 


Evil is the likeness of the people who have cried lies to the signs 
of God, for God guides not the zélim people. (LXH, 5) 


(d) gulm——forgery against God 

Practically the same is true of the vice of iftird[y jat-kadhib ‘forging a lie (against 
Gody which has already appeared in our exposition several times. Takdhib is to call 
the Truth brought by someboby else a lie, while iftira[y] is to invent a lie. In 
some cases, the two appear side by side in one and the same verse and are labeled 
altogether as zuim. 


Who is more zaélim than he who forges a lie against God or cries 
lies to His signs? Verily, the z@lim shall not prosper. (VI, 21) 


Who is more zálim than he who forges a lie against God and 
cries lies to the Truth, when it reaches him? (XXXIX, 33) 


` The following quotation furnishes an. ideal example describing with a touch of 
realism the characteristic conduct of such ‘forgers’. 


Who is more zélim than he who forges a lie against God, or says, 
I have received a divine revelation’, when naught has been revealed 
to him, and he who says, ‘I will reveal the like of that which God 
has revealed’? 

If only thou couldst see when these zélimiina (pl.) are in the throes 
of death. | (VI, 93) 


(e) zãlim—— asiq 

Mention is made in the Koran of Moses’ folk who dared to distort a revealed saying 
and changed it into something which, though similar in outward form, is essentially 
different from the original, so as to ridicule it. Those who did this are called ‘wrong- 
doers’ and this behavior itself fisq. (For fisq and fësig, see above, p. 145 ff.). 
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The wrong-doers (alladhina zalamii) changed a saying into some- 
thing other than that which had been told them. So We sent down 
wrath from heaven upon those who did wrong because of what 
they did of fisq (kanë yafsuqiina). 


I may fitly conclude my discussion of the meaning structure of zulm with an 
examination of another word which seems, semantically, to have very much in 
common with it, namely, rakag. This word appears in the Koran twice in success- 
ion in Surah LXXII (v. 6 and v. 13). As to the exact meaning of the word in 
each of these two passages there is a good deal of disagreement among the old 
commentators. At least some clue, however, may be found in the context itself. 


There are certain persons among mankind who used to take refuge 
with certain persons of the jinn, and they [i.e. the jinn] increased 
them in rahag, so that they came to think, as you also did, that 
God would never raise up anyone. (LXXII, 6-7) 


Here, evidently, the increase in rahag, whatever its literal meaning, is considered 
the immediate cause of disbelief in Resurrection, which is nothing other than the 
takdhib to which I have referred several times in the course of this book as one 
of the most characteristic traits of the kafirs. In this respect, zahaq is roughly 
synonymous with kufr or gulm. 


When we (believers] heard the [divine] guidance, we believed 
therein. And whoso believes in his Lord will have to fear neither 
diminution nor zahaq. (ibid. 13) 


‘Diminution’ here refers, in all probability, to the unjustifiable diminution of the 
reward on the Day of Judgment. And this makes us suspect at once that the 
other word rahag may very well mean something very near, if not exactly the 
same as the notion of zulim. So far as the Koranic usage of the word is con- 
cerned, this is the furthest limit beyond which it is too dangerous to go. 


IV Mu‘ tadi 


(a) mu‘tadi——zalim 

Mu‘tadi is a participial form of the verb z‘tadaé[y] which means approximately 
‘to pass beyond’, ‘exceed one’s proper limit’, and thence, ‘to act aggressively and 
unjustly against someone.’ It will be easy to see that this word and the preceding 
one, zulm, have large common areas of meaning between them. Indeed, in many 
important cases, the word mu‘tadi behaves asa perfect synonym of gélim. Take, 
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Fight in the way of God with those who fight with you, but trans- 
gress (ta'tad#, from ftadd[y]) not. Verily, God loves not the 
transgressors (mzu‘tadina, pl). (IJ, 186) 


The words ‘transgress not’, put more concretely, would mean, ‘Do not challenge 
your enemy to a fight from your side’. Substantially the same thought might 
very well have been expressed in terms of zulm. To be compared with this verse 
is Surah XXII, v. 40, which was cited above on page 156. 

This close semantic relationship between gulm and #tada[y] is more directly 
brought to light by another example. In.the formula of testimony which we find 
given in Surah V, v. 106 as suitable to be used by those who attend in the ca- 
pacity of legal witnesses the bequeathing of property, it is stated most clearly that 
one’s being a zálim is an immediate result of one’s having ‘transgressed’. The 
passage runs as follows: 


Let them swear by God, ‘Our testimony is more reliable than 
their testimony. We never transgress (/‘tadaind), for then we 
should surely be of the zalim. (V, 106) 


(b) ¿'tadã[y]——-the transgressing of God's ‘bounds’ 

It may profitably be recalled here that I have also greatly emphasized above that 
aspect of zulm, which consists in transgressing ‘the bounds of God’. It is note- 
worthy that the word ¿'tadë6[ y], too, is used in the same sense in exactly similar 
situations. The following are some of the examples. 


You know of those among you who transgressed (i‘iadau) the 
Sabbath so that We said unto them ‘Be ye apes, drivenaway!’ (II, 61) 


Commenting on a similar phrase — ‘they transgress, or break, (ya'dš#na) the 
Sabbath’———-that appears in Surah VII, 163 al-Baidawi remarks that it means: 
they go beyond the bounds of God by catching fish on the day of Sabbath.’ Of 
the same kind are the following two instances. 


God has forgiven what is past [i.e. what was done in the pre- 
Islamic days when God’s ‘bounds’ were not known yet], but whoso 
transgresses (7‘tada[y]) after this [i.e. after promulgation of God's 
‘bounds’ regulating the minute details of right conduct during the 
period of pilgrimage], for him there shall be a painful chastisement. 

(V, 95) 
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O believers, do not make unlawful the good things which God 
has made lawful for you; transgress (fa‘tadi) not ; verily God loves 
not the transgressors (mu'‘tadina, pl). (V, 89) 


‘Lawful’ (halal) ———‘unlawful (hardm) are two important terms inherited from 
the older, primitive stage of taboo-language, that still play in the koran in the 
capacity of semi-legal terms a remarkable role, to be integrated later into the 
system of Islamic jurisprudence. But with these two we shall have to deal at 
length in Chap. XIH. Suffice it to note for the moment that, at the Koranic stage, 
they represent part of the ‘bounds’ of God, and that any attempt at introducing 
a change into the revealed system of halél——harém is regarded as a genuine 
case of ‘transgression’. | 

It may be noted in this connection that the practice of sodomy is sometimes 
characterized as an act of ‘transgression’. In such a case, the notion of the 
‘transgression of the bounds of God’ approaches conspicuously to that of an ‘abom- 
ination’, that is, more concretely, any object to which God’s abhorrence is directed, 
This view is confirmed by the fact that sodomy is most usually described as fGhishah: 
(for this word, see later, Chap. XIII) which is the very word for an ‘abominable thing’. 


What, do you approach the males out of all beings, and leave 
your wives that your Lord has created for you? Nay, but you 
are people who transgress (‘Gdiina from the same root as (z'tadë[ y]). 

(XXVI, 165-166) 


(c) ¿'tada[ y]—— kufr 

Now it will be clear from what precedes that the meaning of ¿'zada[ y] comes 
very near that of *asa[y] ‘to be rebellious’, ‘to disobey (the commands of) someone’. 
In fact, these two verbs often appear side by side in the Koran. I give here an 
example that is semantically of particular interest, The passage concerns the ‘chil- 
dren of Israel’ who followed Moses out of Egypt and indulged in all sorts of 
ungodliness. It will be noticed that ‘rebellion’ and ‘transgression’ are interpreted in 
terms of kufr. 


So there befell them humiliation and poverty, and they drew upon 
themselves wrath from God. All this was because they used to 
act in a characteristically këfiy way (yakfuriina) towards the signs 
of God, and slew the Prophets without right; all this was because 
they disobeyed (‘asau, from ‘asdé[y]) and always transgressed 
(ya'tadiina). (H, 58) 


In the following instance, the takdhib, which I have repeatedly referred to as 
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the most characteristic feature of kufr, is put in a close semantic relation with 
the act of transgression : 


Woe that day [i.e. the Day of Judgment] unto those who always 
cry lies (mukadhdhibina, pl. of mukadhdhib, ‘one who cries lies’), 
those who cry lies to the Day of Judgment! None cries it lies save 
every sinful (athim) transgressor (mu‘tadi). (LXXXIII, 10-12) 


Vv Musrif 


We have seen above that both zël¿m and mu‘tadi contain the notion of ‘trans- 
gressing the due bound’ as the core of their meaning structure. In musrif we 
have another word with a very similar semantic constitution. It comes from the 
verb asrafa (isr@f), the so-called ‘fourth’ derivative verbal form of SRF, and 
means basically ‘to exceed, or, transgress the right measure’. But, unlike zulm 
and ¿z dal y] ——and this is particularly obvious in the former——~which carry 
an unmistakable implication of enmity, agressiveness, or encroachment upon 
another’s rights, isr@f seems to mean primarily ‘to go beyond the due limits 
(in any matter whatever) without any such implication; ‘to behave too ex- 
travagantly’ and thence, ‘to be immoderate’, ‘to commit excesses’, Thus in the 
following two examples, the quality of isr@f is attributed to the act of eating and 
drinking immoderately: the act in itself is by no means wrong, but it becomes 
morally wrong when it is carried to an absurd extreme. And this it is that is 
called isr@f here and is declared to be the object of God’s hatred: 


O children of Adam, take your adornment at every mosque, and 
eat and drink, but do not commit isv@f (tusrifi#), for He [i.e. God] 
loves not the musrif. (VII, 29) 


He it is who produces gardens trellised as well as untrellised, the 
date-palm, and crops of various taste, and olives and pomegranates, 
alike and unlike. Eat you of the fruit thereof when they fructify, 
and bring the due thereof upon the harvest day, but commit not 
isra@f, Verily He loves not the musrif. (VI, 142) 


In the next passage the word is applied to the custom of sodomy among 
‘the people of Lot’. 


Lot said to his people, ‘How dare commit such an abominable act 
as never has been committed before this by any being in the 
world? Lo, you approach men with lust instead of women. Indeed, 
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you are a musrif people. (VII, 78-79) 


The following is a passage from the speech of the Prophet Salih, which he ad- 
dresses to his people so as to admonish them for their godless way of life. Here the 
musrif is one who spreads nothing but corruption in the land and never does right. 


So fear God and obey me, and obey not the command of the musrif 
who do corruption (yufsidiina) in the earth and never does right 
(yuslihiina) (XXVI, 150-152) 


As regards the meanings of ‘do corruption’ and ‘do right’, which determine the 
inner structure of the concept of musrif in this passage, much will be said when 
we come to discuss the problem of ‘good’ and ‘bad’ in the Koran. 


Probably —~though there.is room for a little uncetainty about this point-——the 
word musrif which appears in the next passage, must be understood in a similar 
way. The contextual situation is as follows. When Pharaoh was about to kill 
Moses on the pretext that Moses, if left free and alive, ‘would surely spread 
corruption (faséd, from the same root as yufsidiina which we have just encountered) 
until in the end he would corrupt even the traditional religion of the people’, a 
believing man of Pharaoh’s people who kept concealed his faith, tried to admonish 
him against taking a rash step. He said: 


‘What, will you killa man only because he says, “My Lord is God”, 
when he has brought you the manifest signs from your Lord? 
If he bea liar, his lying will be against himself, but if what he says 
be true, there will smite you somewhat of that which he promises 
you. Verily, God guides not him who is musrif, Radhdhab. 

(XL, 27-29) 


The word kadhdhdb, as we saw earlier, is the emphatic form of k@dhib, meaning 
something like ‘a big —— or habitual—— liar’. The musrif refers most probably 
to Pharaoh’s words suggesting that Moses will surely go on spreading corruption 
in the land. If this interpretation be right, what this ‘believing man’ means to say 
would amount to this: If, as Pharaoh asserts, Moses is really a big liar (kadhdhab) 
and if he does nothing but corruption in the land (musrif), he will go to perdition 
of his own accord, for God will never guide a man qualified by such abominable 
properties. 

It will be easy to see that the meaning of musrif in contexts of this kind comes 
remarkably near that of kdfir or zalim. In effect, a few verses down in the same 
passage we find the same word musrif employed in reference to those who entertain 
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grave doubts as to the sincerity of the Apostle and indulge in vain disputes con- 
cerning the signs of God. 


Joseph brought you before the manifest signs, yet you never ceased 
being in doubt (shakk) concerning what he brought you ...... thus 
does God lead astray him who is musrif, murtãb (‘doubter’). [This 
refers to] those who like to wrangle about God’s signs without any 
authority given them. This is extremely hateful in the sight of 
God and in the sight of those who believe. Thus does God put a 
seal on every proud (mutakabbir) and insolent (jabbãr) heart. 

: (XL, 36-37) 


Nothing will show more evidently the fact that zsrëf in certain contexts behaves 
almost synonymously with kufr. Grave doubts concerning God's revelations, vain 
disputes about God, hearts too proud and insolent to believe in Him, these are all 
well-known marks of the k@firs. 

This impression is confirmed further when we see the term musrif applied to 
‘those who ascribe partners’ to God, that is, those who indulge in idolatry: so mushrik 
(see above‘ p. 126 ff.)=musrif. 


You urge me to disbelieve (ak fura) in God, and to associate (ushrika) 
with Him I know not what [{i.e. idols of suspicious origin], while 
I urge you to come unto the Mighty Forgiver. There can be no 
doubt but that (the idols] unto which you call me have no claim 
in this world or in the world to come, that our [final] return will 
be unto God, and that the musrif will be the inhabitants of the 
Fire. (XL, 45-46) 


In the following verse, the word appears in verb form: asrafa lit. ‘he transgressed 
the due bound’. It is contextually plain that the reference here is to a man who 
passed all his life in follies and merry-makings, utterly heedless of the signs of God 
that He sent down — ‘Our sings came unto thee, but thou wert heedless of them’. 
This, of course, is neither more nor less than genuine kufr such as I have de- 
scribed above in minute details. 


Thus We recompense him who asrafa [in the world] and believed 
not in the signs of his Lord. (XX, 127) 


I shall bring this section to an end by quoting a passage in which the word 
musrif implies most clearly the act of committing excesses in revolt against an 
explicit prohibition of God. 


s `. 
` 
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Therefore we prescribed for the children of Israel that whoso kills 
a human being unless it be in retaliation for a man killed or 
some corruption done in the land, it shall be as if he had killed 
mankind altogether ...... Already Our Apostles have come unto them 
with signs manifest, but many of them even thereafter continue 
to commit isr@f (musrifüna). (V, 35-36) 


The three important terms which I have just discussed are all based on the fun- 
damental notion of ‘exceeding the due bounds’. I should like to mention here one 
more word that has evidently the same sort of semantic structure. The word I 
have in mind is shatat. The basic meaning of this word seems to be that of 
going far beyond the due bounds in any matter. Here are two Koranic exam- 
ples : 


We are two litigants [so said the two strange persons who enter- 

ed upon David]; one of us has injured the other, so judge be- 

tween us; transgress (tushtif) not, and show us the right path. 
(XXXVIII, 21) 


Here, it is clear, non-shatat is contextually equivalent to ‘justice’ in exercising 
jurisdiction. The next example is of a somewhat different nature: 


Our Lord is the Lord of the heavens and the earth. We will nev- 
er call upon any god beside Him, for then we should have said a 
shatat. (XVIII, 13) 


It stands contextually plain that the shatat here refers to the much blamed sin 
of forging a lie against God. A striking confirmation of this interpretation is 
afforded by the verse (14) which immediately follows the one just cited, where we 
read: ‘And who does greater wrong (azglam) than he who forges (iftar@[y]) a- 
gainst God a lie (kadhib).’ So shatat = kadhib. As every one sees, the kadhib ‘lie’ 
here must be explained in terms of ‘going beyond the limit of truth’. 


In this chapter I have analyzed five important terms standing for various phases 
or aspects of kufr. It should not, of course, be taken in the sense that they ex- 
haust the sphere of reprehensible qualities. There are a number of other words 
in this domain that adequately deserve at least passing attention. These, howev- 
er, will be touched upon more conveniently in Chapter XII where I shall deal 
with the representative terms of the sphere of praiseworthy properties, with the 
only exception of the word nifãqą, which is important enough to necessitate a more 
detailed scrutiny separately. | 


Chapter XI 
RELIGIOUS HYPOCRISY 


The whole of this short chapter will be concerned with the semantic analysis of 
nifaq, which is customarily rendered in English as ‘hypocrisy’. Roughly speaking, 
nifaéq consists in professing faith with the tongue while secretly disbelieving in 
the heart. Thus it is obvious that the discordance between words and deeds in 
matters that concern the religious faith, which I have pointed out above ( Chap. 
X, L b) as one of the characteristic features of fisg, is the most basic element in 
the constitution of the meaning of nifaég. Ihave also cited there (p. 147) an 
important verse in which it is even openly declared that ‘the religious hypocrites 
are the faszq.’ (Surah IX, 68). In similar fashion, we find in Surah LXIII, v. 6 the 
following remarkable words concerning those who do hypocrisy in religious mat- 
ters: ‘It will be all the same to them whether thou [Muhammad] askest forgive- 
ness for them or thou dost not ask forgiveness for them, for God will not forgive 
them in any way. God guides not a fasig people’. This, however, does not exhaust 
the whole story of the kind of religious hypocrisy which is here spoken of. Far 
from coinciding completely with fisq, the word nifdéq has a very peculiar sort of 
semantic structure ; indeed, so peculiar that some people have thought it necessary 
to treat nifdq as a distinct basic category which takes rank with kufr and imdn 
in dividing the entire domain of Islamic morals into three main regions. 

According to this view, men are to be classified into three grand categories: (1) 
mu min ‘believer’, (2) Ra&fir ‘disbeliever’, and (3) mundfig ‘hypocrite’. As al- 
Fakhr ar-Razi says in his ‘Great Commentary’, the mu’min, i. e. one who is qual- 
ified by imdn, is he whose heart and conscience are religiously clear and good; 
the kéfir is he whose distinguishing mark is stubborn perseverance in refusal to 
believe; while the munãfig—- which is, grammatically, a participial form corre- 
sponding to nifég — is he who pretends to believe but whose conscience is 
against that. (ar-Razi, a¢-Tafsir al-Kabir, comm. on Surah IL 7). 


There is no denying that nifãq has much in common with kufr, for, in the last 
resort, it is nothing but a particular type of disbelief. So it is hardly surprising 
that the Koran itself should appear to make no essential distinction between the 
two. Thus in the first of the following examples, we see ‘disbelievers’ and 
‘hypocrites’ lumped together as the class of the enemy of God: 


O Prophet, fight strenuously against the kuffar (pl. of k&@fir) and 
the mun@figin (pl), and be harsh with them. Gehenna shall be 
their ultimate abode, an evil journey’s end. (LXVI, 9) 
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This last point, that is, the decree of God that the final abode of the maunafiq 
should be the Hell Fire, is very significant in that it discloses the essential con- 
nection of nifãą with kufr, for the common punishment suggests that the two are 
equal in the degree and nature of sinfulness. In Surah IV, v. 144, we read: ‘Verily, 
the mundfigin shall be in the very depths of the Fire, and thou shalt not find 
any helper for them.’ 

In the next quotation which———although there is not actually mentioned the 
word mundfiq——clearly refers to the ‘hypocrites’, uzfdq happens to be more 
directly identified with kufr. 


O Apostle, let them not grieve thee who vie one with another in 
the kufr, those who pretend with their mouths, ‘ We believe,’ while 
their hearts believe not. (V, 45) 


This being the case, it is most natural that some of the Arab philologists have 
come to count nifaéq as one of the varieties of kufr, and called it kufr an-nifdq, 
‘that is litterally ‘the z¿fëq kind of kufr’. And yet, in spite of all this, there is 
a certain respect in which z¿fëq would appear to be more aptly treated as an 
independent semantic category standing between ‘belief’ and ‘disbelief’. 

Let me, first, give a good example showing most clearly this mind-way nature 
of nifaq wavering between the two extreme poles. 


-The mundfiq seek to deceive God, when in fact it is God who 
deceives them. When they stand up to pray, they stand up lan- 
guidly to be seen of men, and do not remember God save. a little, 
wavering between this Land that], neither to these nor to those. 

(IV, 141) 


The same is true of the example that follows. The passage refers to the famous: 
battle of Uhud in which things turned unfavorably to Muhammad and his fol- 
lowers, a golden opportunity to distinguish true believers from those who had 
only paid lip service to the new religion. 


What befell you the day the two hosts met, it occurred by God’s 
leave, that He might distinguish between those who [truly] be- 
lieved and those who only pretended to be [believers] hypocritically 
(néfaqd, verb form). When it was said to these latter, ‘Come now, 
fight in God's way,’ or ‘repel [the disbelievers], they said, ‘If we 
knew how to fight we would surely follow you.” They were that 
day nearer to kufr than to imdn, saying as they did with their 
mouths that which was not in their hearts. But God knows best 
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what they hide. (HI, 160-161) 


The passage just quoted seems to show plainly that the semantic category of 
nifdq is in no way a water-tight compartment situated between kufr and imdn, 
but rather an extensive range of meaning with uncertain boundaries. It is, so ‘to 
speak, a category of a conspicuously dynamic nature, that may extend with elas- 
ticity towards either direction to shade off almost imperceptibly into kufr or imén. 

In some cases, nifãq conveys the impression that it is born in the very midst of 
belief. When, namely, a believer says what he does not, a first step has already 
be taken towards nifdéq; he is still a believer but his conduct is most hateful in 
the sight of God. This point is brought out by the following example. 


O you who believe, why say yow that which you do not? Most 
hateful it is in the sight of God that you say that which you do 
-not, (LXI, 2-3) 


Such an attitude originates, according to the Koran, in ‘doubt’, that presumptu- 
ous doubt as to the truth of God’s revelations, which gnaws at one’s heart, even 
after one has accepted the faith of Islam. . 


On the Day of Judgment, we are told, all hypocrites, men as well as women 
(munéfigin and mundfigadt) standing on the brink of the Hell Fire, will cry out 
to the believers going to Paradise, ‘Wait! Wait for us. Were we not with you 
in the earthly. world?” To this the believers.-will reply: ‘Yea indeed; but you fell 
into temptation; you hesitated -and entertained doubts (i7tabtum); vain hopes de- 
luded you, until at last there came the final judgment of God: ` The Deceiver [i. 
e. Satan] deceived you concerning God.’ (Surah LVII, 13) 

A step further towards kufr, and he who ‘says what he does not’ becomes a 
genuine mundfigq. The type just described was one who began to entertain doubts 
about God in the midst of Islam. The type’ which L am about to describe is re” 
presented by those who remain from beginning to end ‘outside. the faith of Islam, 
but, instead of declaring outright that they are disbelievers, accept Islam outwardly 
and take the faith for a cloak under which to work all sorts of evil. We find in 
the Koran a number of very interesting descriptions of such typical ‘hypocrites’. 
Here I give two of the instances that are. particularly well-suited for elucidating 
the real nature of nifãq. | 


When the hypocrites (mundfigqiin) come to thee [Muhammad] they 
say, ‘We bear witness that thou art surely the Apostle of God’. 
But God knows that thou art His Apostle, and God bears witness 
that the hypocrites are all liars (kRddhibin). Having made the faith 
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-(imGn) a covering, they try to bar from the way of God. Verily, 
evil is that which they have been doing. All this is because they 
accepted belief and then disbelieved (kafard), wherefore their hearts 
are sealed so that they understand naught. When thou seest them, 
their bodily appearance may very well please thee, and when they 
speak thou listenest to what they say. But [in reality] they are 
like timbers propped up. They think every noise is directed against 
them. They are the [real] enemy, so beware of them. May Gcd 
annihilate them: How perverted they are! And when it is said 
unto them, ‘Come now, the Apostle of God will ask forgiveness for 
you!’ they avert their heads, and thou seest them turning away, 
being too big with pride (mustakbiriina). (LXIII, 1-5) 


The next passage contains no explicit mention of the word nifãqą itself, but no 
one denies that it describes in concrete terms the most characteristic marks of the 
‘hypocrites’. As it is too long to be quoted in its entirety, I shall content myself 
with giving a summary of the main points. 

(1) They are liars. They say, ‘We believe in God and the Last Day’, but 
in reality they are not believers (smu’minina). They only try to deceive God, 
(II, v. 7-8) 

(2) ‘They try to deceive the believers too. When they meet the believers, 
they say, ‘We believe’, but when they are alone with their Satans [ i. e. their leaders, 
meaning thereby, according to the commentators, the Jews who have these people 
perfectly under their control}, they say ‘We are with you. We are only mocking 
them.’ (v. 13) 

(3) They are fools (sufah@). When it is said to them, ‘Believe as other 
people do’, they reply, ‘Shall we believe as fools believe? The truth is that they 
are the fools, but they do not know. (v. 12) 

(4) They work corruption. They are the workers of corruption (mufsid,. 
for this word see next chapter), but they are not aware of it. When it is said to. 
them, ‘Do not work corruption in the land’, they say, ‘We are doing nothing but 
good’. (v. 10-11) 

(5) Sickness in their hearts, They are born with an incurable sickness in 
their hearts, which God has increased because of their bad conduct. (v. 9) This 
metaphor of ‘sickness’ or ‘disease’ marad in the heart is one of the most important 
elements in the semantic constitution of xzf@q. In fact, we see the peculiar expres- 
sion, ‘those in whose hearts is a sickness’ recurring incessantly in the Koran to 
denote the ‘hypocrites’. 

(6) The likeness (i.e. simile) of these people. They are like a man who 
kindles a fire, and when it lights up around him God snatches it away to leave 
him in darkness. Deaf, dumb, and blind, he cannot return. (v. 16) 
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(7) Thus they go on wandering blindly in their insolence (tughyãn, sée above, 
p. 140 ff), They. have bought error (daldlah) at the price of divine guidance (v.14 
~15), : ne 

The analysis of this passage has, I believe, disclosed better thai any léngthy dis- 
cussion both those features which xifag shares in coñmon with kufr and those that 
are quite peculiar to ni faq. | 


Originally the word nifaéq (or mundfig) seems to have been used to refer to the 
citizens of Medina,’ who joined the Prophet’s camp after he migrated from Mecca 
to their city. Standing in sharp contrast to those Meccan believers who followed 
him with an unshakably firm faith in God and His Apostle, many of the Medinese 
believers were conspicuously lukewarm in belief and always ‘wavering between 
this side and that’. Having accepted Islam largely under compulsion, these people 
remained opportunists. The slightest misfortune that happened to Muhammad was 
enough to raise doubts in their minds and to sway their belief in God. It was, it 
appears, to the Medinese of this type that the word munãfiąq was applied at first: 
In the nature of the case, however, nifãqą could not be restricted to the Muslims 
of Medina. And in fact, in Surah IX we find the conduct of some Bedouin described 
as being of a xifaéq nature. It is declared there: ‘The Bedouin are generally more 
stubborn in kufr and niféq and less inclined towards accepting the bounds of God’: 
(v. 98). And again: ‘Some of the Bedouin around you are mundGfiqun’ (v. 102). 


All those, in a word, who harbor a gloomy doubt-——‘sickness’-——in their hearts; 
and yet pretend to be faithful believers, are fully entitled to be called munéfid.- - 


Chapter XII 
THE BELIEVER 


Just as kufr constitutes, as we have seen, the pivotal point round which turn all 
the qualities belonging to the sphere of reprehensible properties, so imdn ‘belief? 
or ‘faith’, is the very center of the sphere of positive moral properties. ‘Belief’ is 
the real fountain-head of all Islamic virtues; it creates them all, and no virtue is 
thinkable in Islam, which is'not based on the sincere faith in God and His reve- 
lations. 

As for the semantic structure of ‘belief’ itself, it may be admitted that we know 
already all the essential points, for,.by trying to analyze semantically the principal 
terms of negative valuation,. we have also been describing the characteristic features 
of the true ‘believer’ in the Islamic sense, as. it were, from the back side. So my 
main task in this chapter will consist simply in turning all I have said up to now 
-the other way round. 


I BELIEF AS OPPOSED TO KUFR 


That kufr is the exact antithesis of. ‘belief’ is a point which requires no laboring. 
I think I have made it sufficiently clear that it is this basic antithesis between 
iman and kufr that furnishes the ultimate yardstick by which all human qualities 
are divided, in Islamic outlook, into two radically opposed moral categories. The 
grand dualism of mu’min ‘believer’ and ¿fir ‘disbeliever’ is the very basis and 
keynote of the whole ethical. systèm of Islam.. Everywhere in the Koran this fun- 
damental opposition is.perceptible. I shall give here a few of the most typical 
examples. : | . E 


Verily, God will admit those who believe (Gmanü) and do good 
works (salikat, for this word see the following chapter) into Gardens 
underneath which rivers flow, while those who are kafir (k&firiina) 
take their enjoyment [in the present world], eating as the cattle 
eat, but the Fire shall be their final dwelling-place. (XLVII, 13) 


Here, it may be remarked, the radical contrast between ‘believer’ and ‘disbeliever’ 
is brought out in reference to two essential points: (1) what they doin this world 
—— the believer is only concerned. to do pious works, while the kafir passes his 
days in the pursuit of. worldly pleasures——; (2) what they obtain the Day of 
Judgment —— the believer will get the reward of Paradise, while the kšfir goes to 
Hell. Substantially the same is true of the following quotation. 
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As for those who believe and do good works, they shall rejoice in 
a meadow green, but as for those who disbelieve and cry lies to 
Our signs and the meeting of the Hereafter, in the torment [of 
Hell] they shall be placed. (XXX, 14-15) 


In the example that follows, the same contrast is made to stand on the difference 
in the ‘Way’ in which one fights: 


Those who believe (@mani) fight in the way of God, while those 
who disbelieve (kafar#) fight in the way of the idols (téghit). 
(IV, 78) 


The following two examples describe kufa and imdn in terms of temporal suc- 
cession, or to be more concrete, they suggest that kufr and imdn are two contra- 
dictory personal properties which a man may assume interchangeably, though in 
the nature of the case they cannot possibly reside in one person both at the same 
time. There is, in other words, constant danger of apostasy. 


O you who believe (mană), if you obey a sect of those to whom 
has been given the Scripture, they will turn you back, after you 
have become believers (ba'da imdni-kum lit. ‘after your belief’), 
into disbelievers (Rkdfirina). How can you disbelieve (takfuriina) 
when you hear the signs of God recited to you, and among you is 
His. Apostle ? 

Whoso disbelieves (kafara) in God after he has become a believer 
— gave him who [does so] under compulsion and whose heart 


remains unwavering in his belief (jmdan)——- but whoso finds sat- 
isfaction in disbelief (kufr), upon them shall be wrath from God, 
and theirs shall be a mighty chastisement. (XVI, 108) 


‘To buy kufr at the price of imdn’ is a very characteristic Koranic phrase for 
apostatizing from Islam to idolatry. 


Verily, those who purchase kufr at the price of imdn, they do not 
hurt God at all, and theirs shall be a painful chastisement. 


(III, 171) 


If ‘belief’, in this way, is diametrically opposed to kufr, there is no reason at all 


for surprise if we find it opposed to other moral terms that are more or less syn- 
onymous with kufr. f 
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Is he who is a believer (mwmin) like unto him who isa fasiq (see 
Chap. X, 1)? They cannot. be equal. (XXXII, 18) 


Here fGsiq, in place of këfir, is made the antithesis of ‘one who believes’, In the 
next example, three vices kufr, fusia, and ‘isyGmn (‘rebellion’ or ‘disobedience’), are 
tied up all in a bundle and opposed to män. 


‘God has endeared im&n and has beautified it in your hearts, and 
He has made hateful to you kufr and fusig and isyén. (XLIX,7) 


I THE IDEAL BELIEVER 


What sort of a man, on Muhammad’s view, is ‘one who believes’? What are — 
or, should’ be ——the characteristic features of ‘belief’? How, in a word, in an 
ideal believer expected to behave socially as well as religiously?’ These are most 
important questions we may ask about imén, and that not only generally but also 
from our specific point of view, for the answers to them will at once determine 
the semantic contents themselves of the words meaning ‘belief’ and ‘believer’ in 
the Koranic language. Let us begin by taking up a passage in which ‘belief’ is 
considered exclusively in its purely religious aspects. This passage is of particular 
relevance to our research in that it furnishes an almost perfect verbal definition 
of the ‘true believer’. 


Only those are [true] believers who, whenever God is mentioned, 
their hearts quiver, and when His signs are recited to them, they 
[i.e. the signs] increase them in belief, and upon their Lord they 
place reliance, those who attend divine service steadfastly, and ex- 
pend [in alms] of what We have bestowed upon them. These are 
the believers in the true sense (kaqqan). | (VIII, 2-4) 


This verbal definition pictures ‘the believer in the true sense of the word’ as a 
genuinely pious man, in whose heart the very mention of God’s name is enough 
to arouse an. intense fear, and whose whole life is determined by the basic mood 
of deep earnestness. The next quotation is more concerned to describe the outward 
manifestations of such inner piety: 


[True believers are] those who go back repentant [to God], those 
who worship [Him], those who praise [Him], those who fast, those 
who bow down, those who fall prostrate [before Him], those who 
enjoin the good and forbid the evil, those who keep within God’s 
bounds. Give thou good tidings to the believers (mtw’minina, pl.) 
(IX, 113) 
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The genuine faith must work as the most powerful motive that actuates men to 
good works; if not, the faith is not genuine. The fundamental attitude of contri- 
tion and awe before God, the unquestioning obedience to God's will, the heart-felt 
gratitude for divine benefits —all these elements that go to characterize the Islamic 
faith at its highest, must of necessity materialize in the officially recognized ‘good 
works’ (salihat) which we shall examine in the follwoing chapter; they must, further, 
find expression almost in every action that is done in the ordinary man-to-man re- 
lations of life. Here I give two quotations which will shed light on this phase of 
the phenomenon of imãn. They enumerate those acts that are deemed particularly 
befitting to the true ‘believers’. 


(a) The servants of the Merciful [i.e. the true believers] are those 

who walk upon the earth with modesty and, when the jahil address 

them, answer, ‘Peace [be upon youll’; 

(b) Those who pass the night before their Lord,. prostrate and stand- 

ing; 

(c) Those he say, ‘Our Lord, turn away from us the torment of | 

Gehenna. Verily, the torment thereof is atrocious torture; how evil 

it is as an abode and a dwelling!’; 

(d) Those who, when they expend, neither act immoderately [the 

vice of isr@f as described above, p. 69] nor yet grudge, but [take] - 

a proper stand between the two [extremes]; 

(e) Those who call not upon any other god with God, nor kill any 

living being which God has forbidden save when it is justifiable, 

nor commit fornication; I 

(f) And those who testify not falsely, and, . when they pass by idle 

talk, pass by honorably; 

(g) those who, whenever they are reminded of the signs of their 

Lord, fall not thereat deaf and blind; 

(h) those who say, ‘Our Lord, give us enjoyment of our wives and 

offspring, and make us a model to all those who fear [God]. 
(XXV, 64-68, 72-74) 


In summary we would say that the characteristics that may reasonably be ex- 
pected in an ideal believer are, according to this passage, as follows: (a) the basic 
attitude of kilm as I. described above in detail (see p. 61), (b) constant devotional 
exercises, (c) fear of the Last Judgment, (d) almsgiving as the most important of 
the works of genuine piety, without going, however, to the extreme of the impulsive 
and boastful generosity of the Jahiliyyah, (e) keeping away from the Jahili acts 
which God has sternly forbidden, such as polytheism, the slaying of a living being 
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without right, fornication, (f) avoidance of perjury and idle talk, (g) a delicate sen- 
sitiveness to the deep import of the revealed words, (h) serene and restful happiness. 
in the life of this present world, based on the expectancy of the Hereafter. 

The portrait which the next passage gives of the ideal believer is essentially similar 
to this one. It runs as follows: 


Prosperous indeed will be the believers who are humble in their 
prayers, who turn away from idle talk, who are active in giving 
alms, who hold back their genitals save from their own wives and 
what their right hands possess [i.e. the slaves], ...... who keep faith- 
fully their trusts and their covenant, who are assiduous in observ- 
ing their prayers. These are the inheritors who will inherit Paradise, 
to dwell therein forever. (XXIII, 1-6, 8-11) 


To this portrait we might add one more touch to complete it. What I have in 
mind here is a short passage in Surah XXXII, in which absolute obedience to what- 
ever God decrees is required of all believers as the sine qua non of the really genuine 


faith. 


It becomes nota believer, whether man or woman, when God and 
His Apostle have decided any affair, to have his or her own choice 
in the affair. Whoso disobeys God and His Apostle, he has indeed 
gone astray into error manifest. (XXXIII, 36) 


Now that I have given a general picture of the ideal ‘believer’ in the Koranic 
view, I shall next proceed to a more detailed analysis of some of the personal pro- 
perties on which the Koran places especial emphasis.as béing characteristic of the 
true believers. 


II FEAR 


Muhammad's preaching, particularly in the earlier period of his prophetic career, 
is distinguished by the flood of most impressive eschatological visions. I have al- 
ready pointed out repeatedly. in the course of this book that the Prophet made 
taqwã [y] ‘fear’ the very heart and pivot of his religious teaching. The fear of the 
Last Judgment and the Lord of the Day — that is the most fundamental motive 
of this new religion that underlies all its aspects and determines its basic mood. 
To believe in God means, briefly, to fear Him; the concisest possible formula of. 
definition for ‘believer’ is, as we have seen, ‘one who trembles in fear before God’. 


(1) ‘Belief’ =‘fear’ 
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It will be easy to understand now why in the Koran ‘belief’ and ‘fear’ are every- 
where used synonymously with each other. One example may suffice: 


The kafirs are lured by the beauty of the present world, and they 
laugh at those who believe, but those who fear (zttagau, verb form) 
(i.e. the believers] shall be placed above them on the Day of Resur- 
rection. (HI 208) 


The synonymity of ‘belief’ and ‘fear’ may also take the form of an implication: 
if A then B. Note that, as a matter of actual fact, B (that is, ‘fear’ in this case) 
mostly takes the form of an imperative sentence. ‘Fear (ittagi#) God, if you are 
true believers,’ (Surah V, 62. 112, and passim). 


(2) Antonyms of ‘fear’ 

if ‘fear’ forms in this way the central element of the conception of ‘belief’, it is 
only natural that kufr should represent its opposite. The muttagi (‘one who is 
characterized by taqwã[ y7) is in the Koran, constantly contrasted with the kë fir. 
Here is one of the typical examples: 


The likeness of Paradise which is promised unto those who fear 
(muttaqgina pl.), with rivers flowing underneath it, its food eternal, 
and also its shade. This is the reward of those who fear (ittagau), 
while the reward of the disbelievers (R@firina) is the Fire. 

(XIII, 35) 


Sometimes we find zëlim (see above, chap. X, II) behaving as the antonym of 
muttaqi. | a 


Verily, the wrong-doers (zãlimina pl.) are friends of each other, 
while God is the friend of those who fear (muttaqina). 
(XLV, 18, see also XXVI, 9-10) 


(3) Synonyms of taqw&[y]:I khashyah 

There are a number of words in Arabic that are more or less identical in meaning 
with taqwa@[y]. Some of them actually appear in the Koran. Of these synonyms 
of taqa [y] the most important are without doubt khashyah —— the corresponding 
verb is khashiya — and khauf, both being roughly equivalent to the English word 
‘fear’. I shall begin with a brief analysis of the meaning of the former word. 

The synonymity — at least within the bounds of the Koranic language —— of 
khashyah with taqwaé[y] is best shown by the following example in which the 
verb khashiya is used is an analytic phrase which is precisely designed to explain 
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the word muttaqi. 


The godfearing (muttaqina) who fear ( yakhshauna, from khashiya) 
their Lord in the Unseen, being affected with the fear Gnuushfigiina, 
another synonym) of the [Last] Hour. (XXO, 50) 


The said synonymity is also attested — though somewhat in a lcoser way —— 
by the fact that khashyah and taqw&(y] often appear alongside of each other in 
one and the same sentence, with almost exactly the same meaning. 


Whoso obeys God and His Apostle, and fears (yakhsha, from 
khashiya) God and fears (yattaqi, from tagwd[y]) Him, such will 
be the [ultimate] gainers. (XXIV, 51) 


We saw above that Paradise is promised to those who are characterized by the 
property of taqwã[ y]. Exactly the same is true of him ‘who khashiya his Lord’; 
another piece of evidence that there is, in such contexts, no notable difference at 
all between the words in question. 


‘Verily those who believe, and do good works, ...... their reward is 
with their Lord: Gardens of Eden underneath which rivers flow, 
therein to dwell forever. ...... Such [a reward] is for him who fears 
(khashiya) his Lord. (XCVIII, 7-8) 


It may be remarked, further, that in the passage just quoted the phrase ‘he who 
khashiya his Lord’ is used evidently as a substitute for ‘believer’. 

The word khashyah, it appears, belongs to the class of words marked by semantic: 
expressiveness. Judging by the actual usage in the Koran, it describes an over- 
whelming emotion of violent terror that affects the senses. This facet of its meaning 
is best brought to light by the following example: 


God has sent down the best discourse in the form of a Scripture 
seats whereat a chill creeps over the skins of those who fear 
(yakhshauna) their Lord, but after a while, their skins and their 
hearts soften at the remembrance of God. This is the guidance 
of God, whereby He guides whomsoever He likes: (XXXIX, 24) 


The dynamic expressiveness of the word is brought out equally well by the fol- 
lowing example. It is obvious that the khashyah of God is here being considered 


to be charged. with something like explosive energy. 
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If We sent down this Koran upon a mountain, thou [Muhammad] 
wouldst see it humbled, rent asunder by the fear (khashyah) of God. 
= (LIX, 21) 


In so far as the Koranic Arabic is concerned, the verb #hashiya takes as its ‘object’ 
almost invariably God. Sometimes, however, the ‘fear’ happens to go in the wrong 
direction. And then it is Man, not God, that forms the ‘object’ of the verb. The 
following passage is of particular interest in that it emphasizes explicitly that the 
proper object of khaskyah should be God and not Man. The reference is to the 
occasion when the Prophet married Zainab, one of his cousins. Zainab was the 
beloved wife of Zaid, the Prophet’s freedman and adopted son, one of the most 
loyal of all the early Muslims. One day, in Zaid’s absence, Muhammad saw Zainab 
and was visibly attracted by her superb beauty. She told her husband the impres- 
sion she had made on the Prophet. Upon this, Zaid decided to divorce her so that 
Muhammad might marry her. Muhammad hesitated to accept this offer, because 
he was apprehensive of the scandal it would raise among the believers if it became 
known. 


Thou [Muhammad] wast [when thou didst decline the offer} hiding 
in thy heart that which God was to bring to light [ie. the desire 
to marry Zainab]; thou didst fear (¢akhsh@[y]) men when it was 
rather God that thou shouldst fear. (XXX, 37) 


Finally I shall give a good example of the use of the word khashiya in a non- 
religious context. The ‘object’ of fear in this case is Pharaoh and his hosts, or 
rather the fact of being overtaken by them. 


We revealed unto Moses, ‘Depart with My servants [i.e. the believ- 
ers —— here, the Israelites in Egypt] by night, and strike for them 
a dry path in the midst of the sea. Thou shouldst not fear (takhaf, 
from khauf) overtaking, neither shouldst thou be afraid (takhshé 
Ey ]). (XX, 70-80) 


Incidentally, the passage here quoted has brought to light the fact that khashyah 
may be replaced by another word, khauf without occasioning any notable change 
in meaning. To this latter word we shall presently turn. 


(4) Synonyms of taqwd{y], Il khauf | 
Properly, the word khauf seems to denote the natural emotion of fear in general. 
It may naturally denote fear caused by some unusual, mysterious phenomenon. 
Thus in the Koran the word is used repeatedly in reference to what Moses felt 
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when he saw sticks and ropes miraculously changed into writhing snakes. Here I 
give two typical examples. 


‘Throw down thy staff’ [this is said by God to Moses]. And when 
he saw it quivering as if it were a serpent, he turned back and 
took to his heels. ‘Moses, fear (takkaf) not. The Messengers [of 
God] should not fear (yakh@fu) in My presence. (XXVII, 10) 


They (i.e. the magicians of Egypt] said, ‘Moses, either thou wilt 
throw, or we shall be the first to throw.’ He said, “Nay, you throw 
[first].’ And lo, their ropes and staffs were made to appear, by 
their sorcery, to move about [as if they were snakes]. There upon 
Moses felt within himself a fear (khifah, same as khau fÀ. So We 
said unto him, ‘Fear (#akhaf) not. Thou shalt surely : overcome 
[their sorcery]? (XX, 68-70) 


It is quite natural that this emotion of #hauf should be aroused by God's ‘signs’, 
particularly those that concern the reward of Hell. God sends down these ‘signs’ 


precisely to cause fear (Rhawwafa or takhwif) in the minds of the careless men. 


And We do not send [any Apostle] with signs save as a means of 


causing fear (takhwifan). ......We will cause them to fear (nukhaw- 
wifu), but it only serves to increase them in great tughydn (see 
p. 140). (XVII, 61-62) 


Verily, I fear (akhãfu) for you the chastisement of an awful day. 
(XXVI, 135) 


All this is for him who fears (kk@fa) My majesty and fears (kha fa) 
My threat. i (XIV, 18) 


A step further, and the ‘object’ of khauf becomes God Himself — or, indeed, 
Satan in the case of the disbelievers. 


That is only Satan who would make his partisans fear (yukhawwifu). 
So fear (fakh@fi) them not, but fear (kha fü) you Me, if you are 
believers. (HI, 169) 


That khauf in the last sentence — ‘fear you Me, if you are believers’ —— is a 
perfect synonym of taqwã[y] will be self-evident if we compare. it with another 
verse from another Surah, in which substantially the same meaning is conveyed 
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precisely by the latter word. 


This [in reference to a description that precedes of the Fire] is 
wherewith God causes His servants to fear (yukhawwifu). ‘O my 
servants, so fear (ittagi#z) Me!’ (XXXIX, 18, see also XVI, 2) 


There are two more synonyms of taqwa[y] worthy to be mentioned here: one 
is ashfaqa, which mostly appears in the participial form of mushfiq, and the other 
is rahiba. 

As for the former of the two, we have already met. with an instance of its use 
in an earlier place. The word, properly, seems to mean something like ‘being af- 
fected with fear, anxiety, and solicitude’. So far as we can judge from the actual 
usage of the word in the Koran, there seems to be no noteworthy difference between 
it and the three preceding words for the emotion of fear. 


Those who believe not therein [i.e. in the Last Hour] desire to 
hasten it, while those who believe are fearful (mushfiqéna, pl.) 
of it because they know that it is the Truth. (XLII, 17) 


Sometimes this word is used side by side with Rkhashyah: 


Verily, those who are fearful (mushfiqtna) for fear (khashyah) of 
their Lord, and those who believe in the signs of their Lord, and 
those who associate not partners with their Lord, and those who 
give [in alms] what they give, with their hearts trembling (wajilah), 
[thinking] that they are about to return unto their Lord — all 
these vie in good deeds, racing with each other for them. 

(XXIII, 59-63) 


They are fearful (mushfiqüna) for fear (Rhashyah) of Him. 
(XXI, 29) 


Concerning the second of the two terms mentioned above, rahiba, the Koran does 
not provide much information. Suffice it to notice here that, according to the 
Koranic usage, this word is nearly synonymous with taqwa@[y]. The synonymity 
is best perceivable in the following passage, in which the same meaning content 
happens to be expressed twice in succession by means of rahiba and ittaga[y}: 


God says, “Take not to yourselves two gods. God is surely only. 
One God. So Me do you fear (irhabi, from rahiba)’. His is indeed 
what is in the heavens and in the earth. His is the religion for 
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ever. Other than God then will you fear (tattagina from ¿ttaqa[ y])? 
(XVI, 53-54) 


In the next quotation, the ‘hypocrites’ are severely accused of being more fearful 
of powerful men than of God, the implication being that it is God that is the only 
proper object of rahbah (nominal form of vahiba). 


You [the Muslims in the ascendant] arouse stronger fear [rahbah] 
in their bosoms than God. This is because they are a people who 
understand naught. (LIX, 13) 


We might add that the participial form of this verb, rd@hib, lit. ‘one who fears 
(Gody isthe word in Old Arabic for the Christian monk devoted to religious exer- 
cises in his cell. 


IV THANKFULNESS 


Shukr ‘thankfulness’ and tagwã[ y] ‘fear’ represent the two proper types of human 
reaction to God's signs. Of the very remarkable place ‘Thankfulness’ occupies in 
the whole system of Islamic morals I have so often spoken in the preceding that 
there should be no further need to labor the point here. Indeed, in an important 
sense ‘thankfulness’ is, in Islam, another name for ‘belief’. To understand this, 
we have only to recall that in Chap. IX we interpreted the word kufr precisely in 
terms of lack of thankfulness. 


(D shukr —— kufr 
First of all, I shall give a few examples showing how shukr is essentially and 
fundamentally opposed to kufr in the Koranic outlook. 


Said [Solomon when he saw a miracle], ‘This is of my Lord's grace, 
that He may try me, whether I am thankful (ashkuru) or thankless 
(akfuru). Whoso is thankful (shakara) is only thankful for the 
good of his own soul, while whoso in thankless (kafara) [is so only 
to the hurt of his own soul}. (XXVII, 40) 


If you are thankless (takfuriz), God is quite independent of you; 
only He is not pleased to find ingratitude (kufr) in His servants. 
But if you are thankful (tashkkuri), He will be pleased with it in 
you. (XXXIX, 9) 


Your Lord proclaimed, ‘If you are thankful (shakartum) I will surely 
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give you more, but if you are thankless (kafartum), verily, My 
chastisement shall be terrible. (XIV, 6-7) 


. In the following passage, shirk, or the ‘ascribing of partners to God’, takes the 
place of kufr and is opposed to shukr, as the most characteristic manifestation of 
‘thanklessness’. 


You call upon Him humbly and in secret, ‘If only Thou deliverest 
from this [danger], we shall surely be of the thankful (sh&kirina)’. 
Say, ‘God delivers you from this and from every affliction, yet you 
associate partners (tushrikiina) with Him.’ (VI, 63-64) 


(2) God’s signs and shukr . 

Im the preceding section, I pointed out that God sends down His signs, especially 
those concerned with Hell and the Fire, as a means of ‘causing fear’ (¢akhwif) or 
‘threat’ Goa d). The ‘signs’ of God are there also to arouse the feeling of deep 
gratitude in the minds of men; and this is particularly true of those that reveal 
Him as an infinitely gracious and merciful God. The Koran never tires of empha- 
sizing the benevolence which God bestows upon man. And in return for all the 
precious gifts. He bestows upon him, man is expected to show Him his deep grat- 
itude. . 

Sometimes the ‘sign’.is nothing other than the marvellous creation of man: 


He began the creation of man from clay, then He made his progeny 
out of a jet of despised water, then He shaped him, and breathed 
into him of His spirit.. And He created for you hearing, and sight, 
and hearts.. Little thanks. you give (teshkuriina)! (XXXII, 6-8) 


Sometimes the ‘sign’ is the alternation of night and day (XXVIII, 73, and passim), 
or the sending of rain-clouds whereby God quickens the earth after death (XLV, 
4, LVI, 68, etc.), or the cattle with which He has enriched man (XXXVI, 71-73), or 
again the ships like huge mountains that sail in the sea (Jf God will, He may still 
the wind, and then they would have to remain motionless on the back thereof’ 
XLI, 31); in short, everything that contributes in some way or other towards the 
maintenance and furtherance of human existence in this world. The Koran con- 
stantly returns. to these ‘signs’ of divine benevolence, and in the vast majority of 
cases the. description ends with the complaint that man is ever ungrateful. 


Verily, God is gracious towards men, but most of them do not give 
thanks ( yashkuriina). (X, 61, XXVII, 75) 
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Why, then, do you not give thanks? (LVI, 69) 


(3) Mutual thankfulness 
It would be highly interesting to observe that the ‘thankfulness’ in its perfect 


form is, in the Koranic conception, not one-sided; it should be mutual. If the duty 
of being thankful to God’s favors devolves on man, God, on His part, is expected 
to respond to this act of thankfulness with thankfulness. Such mutual give and 
take of shukr is the ideal form of relationship between God and men. Besides, 
it could not be otherwise; since ‘God is best aware of those who are really thankful 
for his benevolence’ (VI, 53). 


Whoso does good (khair, for this word see below, Chap. XIII) of his 
own accord, verily, God is thankful (sha&kir), He knows it well. 
(IL, 153) 


Whoso desires the Hereafter and, being. a believer (mu’min), strives 
after it persistently — those, their striving shall be received. with 
thanks (mashkir). (XVII, 20) 


In Surah LXXVI, after a very detailed description of the everlasting enjoyments 
of Paradise, it is declared that all this is the well-merited reward for the ‘striving’ 
of the believers, which has been gratefully received by God. 


' Verily, all this is a reward for you. Your striving has been received 
with thanks (mashki7). (LXXVI, 13-22) 


V ISLAM AND MUSLIM ` 


. AS we saw in an earlier chapter, isl@ém (from the verb aslama) means literally 
‘submission’ or the act of surrendering one’s self entirely to someone else's will, 
and muslim, which is grammatically the participial-adjectival form of eslama, is- 
‘one who has surrendered’. The supreme importance of these terms in Muham- 
medanism is shown by the well-known fact that ‘Islam’ is the very name of this 
religion, while ‘Muslim’ is a member of the religious.community established by 
Muhammad. 

The origin of these peculiar appellations can be traced back to a passage in the 
Koran itself. The passage is important also for our specific purpose because its 
general context gives a very instructive glimpse into the meaning the word islam. 


say, ‘We believe in God and that which has been sent down upon 
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Isaac and Jacob, and the Tribes, and that which was given unto 
Moses, Jesus, and the Prophets from their Lord; we make distinction 
whatsoever between them, surrendering as we do unto Him (la-ku 
muslimiinay. And whoso desires to have other than the Surrender 
(tsl@m) as religion, it will not be accepted of him, and he shall be 
among the losers in the Hereafter. (HT, 78-79) 


On an earlier occasion I have pointed out also a very peculiar case in which, in 
reference to the nature of the desert Arabs, the act of islam is definitely distin- 
guished from imdan. Islém, we are told, is but the very first step in the faith, a 
shallow belief which has not yet penetrated deep into the heart. So all ‘believers’ 
are naturally ‘muslims’, but the reverse is not always true. 


The Bedouin say, ‘We believe (@manné). Say, [Muhammad, unto 
them], ‘You do not believe yet. Say rather, “We have surrendered 
(aslamnay’, for the belief (idan) has not permeated your hearts’...... 
The [true] believers (mu’miniina) are those who believe in God and 
His Apostle, and afterwards never doubt, but struggle with their 
wealth and their lives in the way of God, these are the faithful. 
(XLIX, 14-15) 


It must be bornein mind, however, that the isl@ém here spoken of refers mainly 
to the formula, ‘I have surrendered’ aslamtu, used for the formal declaration of the 
faith. What is implied seems to be simply that the fact of someone having joined 
the community of Muslims does not guarantee that he has ‘belief’ in the true sense 
of the word. This of course does not in any way detract from the supreme religious 
value of zslém as an inner act of the complete surrendering of one’s self to God's 
will. In this latter sense, ¿slëm is no less an important element of Muhammad’s 
religion than imdn.. Only, the element of isl@m, as its name itself suggests, rep- 
resents rather the aspects of ‘weakness’ peculiar to Semitic monotheism —— hum- 
bleness, patience, reliance, avoidance of insolence, etc. —— which we discussed in 
detail in Chap. VI. Here is an illuminating example of the use of this word showing 
the full significance of ‘humble submission’ in this religion. 


When Abraham, together with Ishmael, raised the foundations of 
the House, [he said], ‘Our Lord, accept [this] from us. Verily, 
Thou art the Hearer, the Omniscient. Our Lord, make us two sub- 
missive (muslim) unto Thee, and of our progeny a community sub- 
missive (ummah muslimah) unto Thee, and show us our sacred rites, 
and turn towards us [i.e. forgive our sins]. Verily, Thou art the 
Forgiving, the Merciful’. ........................ 
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When his Lord said unto him, ‘Surrender (aslim, imperative form of 
islam), he said, ‘I have surrendered. (aslamtu) to the Lord of all 
beings.’ 

And Abraham admonished his sons to do the same, and Jacob like- 
wise, [saying], ‘My sons, God has chosen for you the [true] religicn. 
So you should never die save as men who have surrendered 
(muslimiina). | (II, 121-122, 125-126) 


In this important passage, the deep religious meaning of “surrendering' comes 
out with the most explicit clarity. And, it should be remarked, the act of surren- 
_ dering is immediately identified with ‘the [true] religion.’ We see that the Surrender, 
far from being a lukewarm and superficial sort of belief, or the first fumbling step 
in the faith, is the very foundation on which the whole religion of Islam is to be 
based. 

In the following: passage, muslim is contrasted with gdsit which means ‘one who 
deviates from the right course (and, consequently, acts unjustly), with the impli- 
cation that zslém is the sole right course to take. 


Verily, of us some are muslimiina (pl.), and some are qgdGsitina (pl.). 
Whoso has surrendered (aslama) such have chosen the right direc- 
tion, but as for the qdsit#na, they are nothing but firewood for 
Gehenna. (LXXII, 14-15) 


Since the Surrender here means the surrendering of one’s whole teing, soul and 
body, to God, and to God alone, a muslim would flatly contradict himself if he 
should assume a conciliatory attitude towards idolatry. In this sense muslim is 
the direct opposite of mushrik (see above, Chap. IX, IV). 


I am commanded to be the first of those who surrender (aslama). 
[For God has said to me], ‘Be not thou [Muhammad] of those who 
associate [1.e. the idol-worshippers] (mushrikina, pl.) (VI, 14) 


Most probably, the problematic word kanif which begins to appear in the Koran 
from the later Meccan period, has much to do with this conception of the exclusive 
— i.e, purely monotheistic —— Surrender to God as the true, or right, religion. 
So far as we can judge from its actual usage in the Koran, kanif, whatever its 
etymology, is a religious term whose semantic structure seems to comprise among 
other things the ideas of (I) the true religion deep-rooted in the natural predispcsition 
in every human soul to believe in the One God, (2) absolute submission to this One 
God, and (3) being the antithesis of idol-worshipping. It is highly significant in this 
connection that Abraham, who, as we have just seen, was the first ‘surrenderer’, is 


188 THE BELIEVER 


made the representative, or the ideal type of kanif. The Koran emphasizes repeat- 
edly that Abraham was neither a Jew nor a Christian, much less an idol-worshipper, 
but a kanif who discovered the vanity of polytheism by meditation and logical 
argumentation (cf. Surah XXI, 51 ff; VI, 74 ff.) I shall give here a few exampies 
that are most relevant to our. subject. 


Verily, Abraham was a paragon of virtue [ummah: there is a good 
deal of disagreement among the commentators concerning the right 
interpretation of this word in this context. Some take it in the 
most ordinary sense of ‘nation’ or ‘community’, but this gives a 
very odd meaning. Here I follow another, more reasonable inter- 
pretation], submissive to God, a kanif and not of the idol-worship- 
pers (mushrikina), ever thankful (sh&kir) for His favors — that He 
chose him and guided him to a straight path. ...... Then We revealed 
unto thee [Muhammad], ‘Follow the religion of Abraham, who was 
a kanif and no idol-worshipper’. (XVI, 121-122, 124) 


In the following quotation, the contrast between kanif and mushrik is particularly 
emphasized : 


Set thy face steadfast towards the religion, as a kanif, and be thou 
not of the idol-worshippers (mushrikina), and call not, besides God, 
on what can neither profit thee nor harm thee [ e. idols]. 

(X, 105) 


- The next two emphsize rather that the religion of the kanif is the true ‘upright’ 
religion. The first of them, moreover, points out that the pure monotheism as rep- 
resented by Abraham is the natural religion of mankind, to which all men would 
be led if only they followed docilely the guidance of their God-given instinct in 
their souls. 


Set thy face steadfast towards the religion as a kanif, in accordance 
with the natural disposition upon which He created mankind.. There 
can be no altering the creation of God. That is the upright [or 
‘right’ gayyim | religion, though most men know it not. (XXX, 29) 


They were commanded only to worship God, making the religion 
pure for Him, as hunafé (pl. of hanif), and to perform the prayer, 
and to givealms. That is the religion of the upright [community: 
the word gayyimah being interpreted as an epithet qualifying 
ummah which is here understood]. (XCVII, 4) 
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The original words for the phrase ‘making the religion pure-for Him’ in the passage 
just quoted are: mukhlisina la-hu al-dina. The word mukhlis is the participial- 
adjectival form of the verb akhlasa meaning approximately to make — or keep 
— pure, free from all admixture’. It is sometimes. translated, more-or less rightly, 
‘sincere’ in English. The root KH-LS, under its various forms, is very frequently 
used in the Koran to denote the type of the pure monotheistic faith that is sug- 
gested by the term kanif, in contradistinction to all forms of shirk. By ‘associating’ 
anything with God, man adulterates, as it. were, his religion with foreign matters 
and makes it ‘impure’. f 


We have sent down to thee the Scripture with Truth. So worship 
God, making thp religion pure for Him. Is not the pure (khdlis) 
religion for God alone? (XXXIX, 2-3) 


In the following passage, the same act of ‘keeping the religion unmixed’ is men- 
tioned in conjunction with the ‘surrender’ zsl@m, showing the most intimate rela- 
tionship between the two. 


Say, ‘I am commanded to worship God, maintaining my religion 
pure for Him. And I am commanded to be the first of those who 
surrender (muslimina),’ ......... 


Say, ‘God do I worship, making my religion pure for Him. Worship 
you, then, what you will apart from Him!’ (XXXIX, 14, 16-17) 


It may be remarked. that the following quotation makes mention of Abraham as 
one of those who were made mukhlis by the hand of God Himself. 


Remember Our servants Abraham, Issac and Jacob, endowed with 
might and vision. Verily, We made them pure (akhlasna@) with 
something unmixed (khalisah), that is, the remembrance of the 
Abode [of the Hereafter ].. (XXXVIII, 45-46). 


This discussion of the root KH-LS ‘purity’ would naturally bring to mind another 
word which is also usually translated by ‘purity’ and is often identified —— more 
or less rightly — with isl@m: I mean the root ZKW (zak@). Two important verbal 
derivatives of this root, one of which is the causative zakkë[ y] (‘God purifies 
yuzakkiy whom He will’ Surah XXIV, 21), and the other the reflexive tazakka[_y] 
(ex.: ‘Who knows? He may come to purify himself yazzakka[ y]-——for yatazakka[ y] 
Surah LXXX, 3), have traditionally been interpreted in terms of ‘purity’. So far, 
so good, The real problem begins to arise when we undertake to define a little more 
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concretely the semantic content of this ‘purity’. To what kind of ‘purity’ does it 
refer ? 

As a matter of fact, this difficult problem has received a very careful critical 
scrutiny in the above-mentioned book by Montgomery Watt: Muhammad at Mecca 
(p. 68, and Excursus D.), which leaves practically nothing more to be done. So I 
propose here to content myself with summarizing his main points in so far as they 
have direct bearing on the subject of this chapter. 

In the earlier period of Muhammad’s prophetic activity, he remarks, the root zak 
denotes ‘moral purity’ to be distinguished from ‘ritual purity’ which is denoted by 
another root THR. As is evident from the above-quoted passage from Surah LXXX, 
this ‘moral purity’ means practically almost the same as islém or religious conver- 
sion. I give here one typical example: 


Thou [Muhammad] canst warn [effectively] only those who fear 
( yakhshauna, from khashyah, see above, p. 178) their Lord in the 
Unseen and perform the prayer. And whoso purifies himself 
(yatazakka@[y]), purifies himself only for his own good. (XXXV, 19) 


Now, according to Montgomery Watt, such an idea of ethical purity was something 
novel to Arab paganism, and it had most probably been formed among the Arabs 
through Judaeo-Christian influence. And he points out three features as most 
characteristic of the meaning of the Arabic root zaké, namely: (1) that it is defi- 
nitely distinct from the idea of ritual purity familiar to the Jahili mind; (2) that 
it has usually an eschatological reference; and (3) that, mostly, it denotes not so 
much righteousness itself as the adoption of it as one’s aim or principle of life. 

In the Medinan period, however, the root zak& seems to have become gradually 
confused with the old pagan idea of ritual purity, and finally it came to be connected 
especially with the symbolic rite of purification by almsgiving. The following pas- 
sage furnishes a typical example of the use of the word in this sense: 


Take thou [Muhammad] from their [referring to those who have 
confessed their sins and are repentant for, them] possessions alms, 
to purify (tufahhiru) them and purify (tuzakki) them thereby, and 
pray for them. (IX, 104) 


Lastly Í shall give an instance of the root THR standing for the ritual conception 
of purity. It is found a few verses later in the same Surah. ? 


Never stand therein [i.e. in the mosque founded on disbelief]. A 
mosque there is which was founded upon Fear (tagw&[y]) from the ` 
very first day. That is worthier for thee to stand in. Therein are 
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men who love to purify themselves (muttahhirina, part. pl.). 
(IX, 109) 


VI PATIENCE 


Closely allied to the foregoing is the virtue of sabr ‘patience’, which, in the Koranic 
view, counts among the distinguishing marks of the true believer. Semantically, 
the word is the exact opposite of 7aza' which means the property of those who cannot 
bear patiently what befalls them and are quick to manifest most violent agitation; 
this implies that sabr itself means one’s having sufficient strength of the soul to 
remain patient of whatever befalls and to persevere amidst all the difficulties in 
championing one’s own cause. In Surah XIV, v. 25, we find these two.properties 
set against each other. The words are supposed to be said by the k&firs who go 
to Hell on the Last Day: | 


It is all the same to us [now] if we get impatient (jaza‘nd) or if 
we are patient (sabarnd@), we have no escape, 


As has been said already, sabr was one of the highly prized virtues in the Jahiliy- 
yah. Under desert conditions, patience or endurance was an imperative necessity 
if a tribe was to be successful at all in the fierce struggle for existence. This old 
nomadic virtue Muhammad transformed into a cardinal virtue of Islam, by furnish- 
ing it, so to speak, with a definite religious direction. 

As in the days of Jahiliyyah, to begin with, saby was enjoined upon the believers 
on the battlefield when fighting against the k@firs. | 


Those Lin the camp of David] who believed that they were to meet 
God said, ‘How often a small host has overcome a mighty host by 
God’s leave! God is always with the patient (sabirina, participle, 
pl.” And when they went forth against Goliath and his hosts they 
said, ‘Our Lord, pour out upon us patience (sabr), and make our 
feet sure, and help us against the kãfir people!’ (II, 250-251) 


With how many a Prophet have myriads fought; they never give 

way at what befell them in God’s way, nor did they weaken, nor 

did they humble themselves, God loves the patient (sabirina). 
(II, 140) 


Such ‘patience’ develops quite naturally into the spirit of martyrdom, that is, the 
moral strength to undergo with amazing heroism death or any other torment for 
the sake of persistence in religious faith. In the following passage, the magicians 
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of Pharaoh declare their fixed determination to remain faithful to Moses’ God even 
if they have to suffer the most cruel penalty for following that course. 


Pharaoh said, ‘You have believed in Him before [ permitted you to 
verre You shall smart forit. I shall surely cut off your hands and 
feet on opposite sides. After that I shall crucify you all together.’ 
They said, ‘Verily, we turn unto our Lord. Thou dost take venge- 
ance on us only because we have believed in the signs of our Lord 
when they came to us. Our Lord, pour out upon us patience (sabr), 
and receive us unto Thee in the state of Surrender Gnuslimina, lit. 
‘as those who have surrendered’). (VII, 120-123) 


It should be noticed: that here the virtue of ‘patience’ is made to stand i in a manifest 
semantic relation to islam which we discussed in the preceding section. Anda few 
lines down, we see the same ‘patience’ standing in an equally close relation to 
taqwa[y]| ‘fear’. . 


Moses said unto his people, ‘Solicit help. from God, and be patient 
(isbir#). Verily, the whole earth is God's, and He gives it for an 
inheritance to whom He likes among His servants. The ultimate 
[felicity] will fall to the lot of the godfearing (muttaqina). 

(VII, 125) 


The torment or penalty the believers have to suffer is notin any way restricted 
to physical pains; it may also take the form of sneering, derision, and abuse on 
the part of the kafirs. In this sense, the various forms of takdhib and all the marks 
of the overbearing haughtiness, which as we saw in Chap. IX, characterize thé*dis- 
believers, may be regarded as so many calamities falling on the believers and calling 
forth the spirit of martyrdom. 


Apostles before thee were also cried lies to. Only, they proved 
patient (sabari) of being cried lies to and of being hurt, until Our 
help came unto them. (VI, 34) 


Bear thou [Muhammad] with patience (zsbir) what they say [against 
thee], and. try to avoid [collision with] them graciously. Leave me 
to deal with those who cry lies (mukadhdhibina), lords of prosperity 
[in this world], and do thou respite them for a while. 

(LXXII, 10-11) 


[God will say, on the Day of Judgment, to the k&firs in Gehenna], 
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‘Verily, there was a party of my servants who used to say, “Our 
Lord, we believe (@mannd@), so forgive us, and have mercy upon us, 
for Thou art the best of all the merciful ones.” But you made 
them a laughing-stock [for this expression, see above, p. 129 ff], 
so much so that you finally forgot My reminder, laughing at them. 
This day I have recompensed them for their patience (bi-ma sabarii, 
lit. ‘for that they endured ‘patiently’). Now they are the happy 
people’. (XXIII, 111-113) 


Thus ‘patience’ comes to represent an essential aspect of the genuine ‘belief’ imax 


“ in God. ‘Patience’, we might say, is that face of ‘belief’ which it shows towards 


its enemy, human or otherwise. Living as they do in the midst of the kafirs and 
all sorts.of worldly temptations, the believers are forced willy-nilly into assuming 
the attitude of determined resistance. It is to this inflexible determination to persist 
in the genuine faith in the face of unrelenting attacks of the enemy that the term 
şabr refers specifically. The point will come out most clearly in the examples that 
I am going to give. 


Be thou patient (zsbi7) whatever they [i.e. the kafirs] say, and cel- 
ebrate the praise of thy Lord before the rising of the sun and before 
the setting; in the night, too, do thou celebrate the praise of thy 
Lord. (L, 38). 


Wait patiently (işbir) for the judgment of thy Lord, and obey not 
any of them, sinful (@ihim, for this word, see below, Chap. XIII, X, 
2) or kãfir. Remember the name of thy Lord in the morning and 
in the evening, and in the night, too. Bow down before Him and 
celebrate His praise through the long night. 

(LXXVI, 24-25; cf. also LII, 48-49, LX VIII, 48) 


Keep thyself patient (¢sbtr nafsa-ka: here the verb sabara is used 
transitively) in company with those who call upon their Lord at 
morn and evening, desiring His countenance. Let not thine eyes 
be turned away from them, desiring the pomp of the life of this 
world. (XVIII, 27) 


O you who believe, seek [God's] help in patience (sabr) and prayer. 
Verily, God is with the patient (s@bivina, part. pl) ............... We 
may try you with something of fear, hunger, and loss of wealth 
and lives and fruits, but give thou [Muhammad] glad tidings to. 
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the patient (s@bivina), who say, whenever there befalls them a mis- 
fortune, ‘Verily, we belong to God. Verily, unto Him do we return.’ 
i b: (UI, 150-151) 


VH DIVINE GUIDANCE 


Another characteristic name for belief in God used in the Koran most frequently 
is ¿htida (from the verb ihtidd[y]) with the literal meaning of ‘being rightly guided’ 
or ‘acceptance of guidance’. This is but a corollary of the basic fact that in Islamic 
religion God's revelations are regarded as essentially a merciful Guidance (hud&\y]) 
for those who are apt to believe. Indeed, even the casual reader of the Koran would 
not fail to notice that through the whole of it there runs the fundamental thought 
that ‘God guides whom He will’ with its negative counterpart: ‘God leads astray 
whom He will’, or — which would, logically, collide with the preceding — that 
God is absolutely fair in giving guidance graciously to all men, but some people 
accépt it while others reject it of their own free will. In either case, the revealed 
‘signs’ are divine Guidance. 


If there comes unto you guidance (kudã[y]) from Me, then whoso 
follows My guidance shall never go astray nor fall into misery. 
But whoso turns away from My remembrance (dhikr), His shall be 
a strait life, and We shall raise him blind on the Day of Resurrec- 
tion. (XX, 121-124) 


It will be interesting to note that in the latter half of this passage the word 
hudë[ y] ‘Guidance’ is replaced by dhikr ‘Remembrance’, which is, as we have often 
seen, just one of the usual words denoting divine revelation in the sense of what 
serves to recall God to one’s memory. In the following passage a revealed Book 
as a whole is considered a guidance. 


Verily, We have brought to them a Scripture which we have ex- 
pounded, based on [true] knowledge, a guidance (hudã[ y]) and a 
mercy for a people that believe. (VII, 50) 


So, viewed from the human standpoint, ‘belief’ is neither more nor less than ‘ac- 
cepting the guidance’ to choose the right path, while kufr means ‘turning away 
from the guidance’ so as to go astray from the right path. Here is an example in 
which human act of ‘belief’ appears explicitly connected with the idea of divine 
guidance: 


They were young men who believed (mani) in their Lord, and 
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We increased them in guidance (hudd[y]). (XVII, 12) 


Most evidently, the word ‘guidance’ here might very well be replaced by “belief” 
without any essential change in the general meaning of the sentence. In the 
next quotation, likewise, ‘belief’ with all its characteristic features is semantically 
equalized with the state of ‘those who are guided,’ 


It is not for the idol-worshippers (mushrikina ‘those who associate’) 
to’ frequent the temples of God, witnessing as they do kufr a 
gainst themselves. ...... Only he is allowed to frequent the temples 
of God who believes (mana) in God the Last Day, and. performs 
the prayer, and gives the alms, and fears (yakhsha) none but 
God-——such men may possibly be of the guided (muhtadina 
part. pl). | (IX, 17, 18) 


He who is ‘guided’ takes, of course, the right way. This phase of the matter 
is usually denoted by another root R-SH-D. The root appears in the Koran under 
several forms — verbal: rashada, nominal: rashad, rushd, rashdd, rashid. The 
first of the quotations that follow brings out most explicitly the intimate semantic 
relationship between ‘guidance’ and the ‘right direction’. 


We have heard a marvellous Koran that guides (yahdi) to the. 
right way (rushd). (LXXII, 1-2) 


When, it is related in Surah XL, a certain believer among Pharaoh’s folk ad- 
monished his brethren against doing wrong to the people of Moses, and said, 
among other things, that ‘God will never guide (yahkdiz) him. who is musrif (see: 
Chap. X, [V], and a big liar (Radhdhaby. (v. 29): Pharaoh, offended at this,: 
uttered the following words : | N 


I only let you see what I see! And I only guide (ahdi) you in 
the way of right direction (zashad)! (XL, 30) 


In the following two passages, rushd is contextually identified with imdn and 
islam respectively, 
There should be no compulsion in n religion. The right way (rushd) 
has become distinct from error (ghayy): whoso disbelieves ( yakfur) 
in idols and believes (yu’min) in God, has got hold, of the firm w 
handle which will never break. = (II, 257) 
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Some there are among us who have surrendered (muslimutia) and 
some there are who are unjust (gdsztina). Those who have surren- 
dered (aslama), they have chosen the right way (vashad). 

(LXXII, 14-15) 


Now if ‘belief’? is thus to be understood as zhtidd, i.e. ‘being guided in the right 
way’, kufr would obviously be ‘straying from the right track’. The most usual 
verb in the Koran for this sense is dalla (nom. daldlah or daldl). We find this 
opposition between ¿htadaál y] and dalla expressed everywhere in the Koran in 
the most emphatic way. Out of a huge number of examples showing the use of 
dalla and daldlah, I give here a few typical ones. 


(1) dalla ——— ithtadé[ y]: 
Whoso is guided (or ‘accepts guidance’ zktad&[ y]), is guided only 
to his own benefit, and whoso strays (dalla), strays only to his own 
loss. Nobody shall bear the burden of another on top of his own 
burden. (XVII, 16) 


Verily, thy Lord knows best who goes astray ( yadillu) from His 
way, and He knows best the rightly guided (muhtadina). (VI, 117) 


(2) dalalah ——— hkudã[ y]: 
Those are they who have purchased daldlah ‘straying’ at the price 
of hudé{ y] ‘guidance’, and chastisement at the price of pardon. ë 
(II, 170) 


It is noteworthy that here ‘straying’ is paired with ‘chastisement’ *adhëb, and 
‘guidance’ with ‘pardon’ maghfirah. This alone will be enough to show that ‘stray- 
ing’ is another name for kufr. In the next example, ‘straying’ and chastisement 
appear in combination : 


Nay, but those who believe not in the Hereafter are in ‘adhdb and 
far dalal. (XXXIV, 8) 


(3) dalél = the state before revelation: 

The stage in which man lives in complete ignorance of divine revelation is some- 
times designated in the Koran: by the word in question, the stage, that is, that 
precedes all. revelational activity on the part of God, and where, therefore, the 
problem of kufr in the strict sense of the word cannot properly arise yet. 


Verily, God: showed mercy on the believers when He sent amongst 
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them an Apostle of their own, to. recite unto them His signs and 
to purify ( yuzakki, see above, p. 189) them, and to teach them the 
Scripture and wisdom, although they were before that in manifest 
daldl. (III, 158) 


It is interesting to notice in this connection that the following verse suggests 
that the cattle are naturally in the state of galãl. But the kšfirs, it declares, are 
‘further astray’ from the right path: 


Dost thou (Muhammad) think that most of them hear or understand? 
They are but like the cattle. Nay, they are further astray (adallu) 
from the way. (XXV, 46) 


(4) kufr = dalãl: | 
If, as we have just seen, the state before revelation is to be classified in the cat- 
egory of daldl, still more must this be true of the state of those who reject reve- 
lation knowingly. The Koran furnishes plenty of examples of this. 


Verily those who disbelieve (kafarŭ) and far from the way of God, 
they have strayed (dall#) far astray (daldlan badan} (IV, 165) 


The likeness of those who disbelieve (kafar#) in their Lord — 
their deeds are like ashes whereon the fierce wind blows on a day 
of tempest. They have no control at all over that which they have 
earned. That is ideed the far daldl. (XIV, 21) 


It should be remarked that this equivalence, kufr=daldl, obtains only from the 
standpoint of the believers. Viewed from the standpoint of the kafirs themselves, 
it is of course the position of the believers that is daldil. Whenever a warner comes 
to them, the kafirs call him a liar and say: 


God has sent down naught. You Li. e, the believers] are but in 
great dalal. | (LXVII, 9) 


On this, Muhammad is urged to retort, saying: 
He is the Merciful; In Him we believe and in Him we put our 
trust. You will soon know who it is that is in manifest. dalël. 


(LXVIL,-29) 


The same is true of the following passage. 
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We sent Noah unto his people,.and he said, ‘O my people, worship 
God! You have no other God than He. Verily, I fear for you the 
chastisement of an awful day.’ The chiefs of his people said, ‘Verily, 
we see thee in manifest daldl.’ He said, “O my people, there is no 
dalGlah in me, but I am an Apostle from the Lord of all beings.’ 

(VII, 57-59) 


(5) shirk = dalal: 
Since shirk ‘associating’, i.e. polytheism, is nothing but one of the most typical 
aspects of kufr, itis hardly surprising that it should be counted as a case of dalal. 
A few examples would suffice. 


He [a idol-worshipper] calls, beside God, upon that which neither 
hurts him nor profits him [i.e. idols that are completely powerless]. 
That is indeed the far daldl. (XXII, 12) 


When Abraham said to his father Azar, ‘Takest thou idols for gods? ` 
Verily, I see thee and thy people in manifest dalail. (VI, 74) 


Shall I take,- beside Him; gods who, if the Merciful [God] should 
wish me any calamity, will never be able to intercede effectively 
for me, and who will never deliver me? Then surely I should be 
in manifest daldl. ' > (XXXVI, 21-23) 


(6) Other marks of kufr: 2 

[a] takdhib: —— 
: Then you: who are erring (d@llina, part. pl.) who cry liés [to the 
Day of Judgment], you shall eat of a tree called Zaqqiim [the 
infernal tree]. - RET ois a A 


We sent among every nation an Apostle, ‘Worship you God, and 
shun idols!’ Some of them God guided; but some of them there 
were who: were predisposed to daldlah. Travel in the land and sea: 


how was the fate of those who cried lies (mukadhdhibiina). 
(XVI, 38) 


[b]: one whose heart is hardened :—- ` | 
Woe to those: ‘whose hearts. are hard‘against the remembrance of: 


God! Those are in dalal manifest. (XXXIX, 23) 
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Woe to those who disbelieve (kafarz) for the assembly of an awful 
day! ...... The wrong-doers (zélimiina) are today in manifest dalal. 
(XIX, 39; cf. XXXI, 10) 


[d] ‘doubt’ concerning the Truth : —— 
Those who believe are in fear (mushfi gina) of it [i.e. the Last Hour], 
being well aware that it is the Truth. Ay, indeed, those who are 


in doubt ( yumariina) concerning the Hour are in far daldl. 
l (XLII, 17) 


[e] one who despairs of Lord's mercy : — 
Who would despair of the mercy of his Lord save those who are 
erring (dallina) ? (XV, 56) 


(7) ‘Secular’ use of the word dalal: 

As I pointed out earlier, examples of the non-religious use of any ethical term, 
if such are obtainable at all; are very important for the purpose of the semantic 
analysis of that word. The Chapter of Joseph furnishes us with two such instan- 
ces in this case. One refers to the excessive and ‘partial’ love Jacob shows to 
Joseph in preference to all the other sons. The point of view here is, needless to 
say, that of Joseph’s brothers. 


They [Joseph’s brothers] said, ‘Verily, Joseph and his brother [the 
youngest one, Benjamin] are dearer to our father than we, though 


we are so many. Verily, our father is in manifest daldi.’ 
(XII, 8) 


The other refers to the aberrant passion for young Joseph, which he has inflamed 
in the heart of the wife of the Egyptian Governor. 


Some women in the city said, ‘The wife of the Governor desires 
to entice his page to lie with her. He has smitten her heart with 
love. Verily, we see her in manifest daldl. (XII, 30) 


It will be clear that in both cases the term daldl implies that the action in question 
is something which is felt to violate the law of humanity. Here, too, the meaning 
is that of ‘going astray from the right path’. ` 


(8) hkawč[ y] as the immediate cause of dalal | 
The Koran mentions kawã[ y] as the principal and most immediate cause of dalël. 
He who follows his kawd[y] in matters that concern religious faith is sure to stray 
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from the right path. And those who follow him who follows his kawã[ y] wil 
inevitably be misled far from God’s way. 


Say, ‘I am forbidden to worship those [idols] you call upon beside 
God: Say, ‘I will not follow your aha (pl. of hawG@[y]), for then 
I would go astray (dalaltu) and would not be of the guided 
(muhtanina). (VI, 55) 


Who is further astray (adallu, comparative) than he who. follows 
his own kawã[ y] without guidance from God? Verily God guides 
not zlim people. (XXVIII, 50) 


Follow not the ahwd@ of people who went astray (dalla) of old and 
led astray (adallz) many, and [now] have gone astray (dalla) from 
the level road. (V, 81) 


The word kawã[ y] may be said to mean, roughly, the natural inclination of the 
human soul, born of lusts and animal appetites. From the standpoint of the 
revealed religion, this means invariably an evil inclination which is liable to mis- 
lead man from the right way. Thus in the Koran kawã[ y] forms the opposite of. 
“ilm ‘knowledge’, i.e. the revealed knowledge of the Truth. Both haz y] and ‘ilm 
are, in this way, important value-words in the Koranic vocabulary. ~œ 


If thou [Muhammad] shouldst follow their ekhw&’ after the know- 
ledge (‘tlm) that has come to thee, then surely thou wilt be of the 
wrong-doers (zGlimina). (iI, 140) 


Nay, but those who do wrong (galamit) follow their own akwĝ in 
place of knowledge (‘zlm). Who shall guide ( yahd?) him whom God 
has led astray (adalia)? They have no helpers. (XXX, 28) 


The Jews will not be satisfied with thee [Muhammad], nor yet the 
Christians, until thou followest their creed. Say, “God's guidance 
(hudã[ y]) is the guidance’. If thou followest their ahwd’ after the 
knowledge that has come to thee, thou shalt have then against 
God no protector nor helper. (II, 114) 

It will be evident from the foregoing that the act of following one’s own haw4[y] 
as opposed to ‘knowledge’ is, in ultimate analysis, nothing other than forming wild 
conjectures concerning God and His revelation. So we. see sometimes kawã[ y] 
being replaced by some such expressions. 
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If thou obeyest most people on earth they would lead thee astray 
( yudillu) from God's way, for they follow naught but mere conjec- 
ture (zann); they speak only by opinion ( yakhrusiina). (VI, 116) 


It goes without saying that ‘knowledge’ ‘ilm, in its turn, may be replaced by 
‘truth’ haqq, for they are but two different aspects of one and the same thing: 
divine revelation (cf. p. 89). | 


Judge thou between them in accordance with what God has sent 
down, and follow not their ahw@’ to turn away from the Truth 
(haqq) that has come to thee. (V, 52) 


It is interesting to note that the attitude of those who follow their own hawda[y] 
in place of divine guidance is sometimes designated in the Koran by a very sig- 
nificant expression: ‘taking one’s own hawã[l y] for one’s God.’ 


Hast thou seen him who has taken his kaza [ y] for his God, and 
God has led him astray (adalia) knowingly, and has set a seal upon 
his hearing and his heart, and has placed a covering upon his 
eyesight? Who shall, then, guide him after God? 

(XLV, 22; cf. XXV, 45) 


Shahwah is a word meaning ‘desire’, ‘appetite’, or ‘lust’; it may, in certain con- 
texts, behave as a synonym of haxwal y] and replace it without causing any notice- 
able change in meaning. 


God wishes to turn towards you, but those who follow their 
shahawéi (pl. of shahwah) wish that you should swerve away [from 
the Truth] with a mighty swerving. (IV, 32) 


There succeeded them [ie. the great Prophets such as Abraham, 
Moses, Ishmael, etc.] a generation who abandoned the prayer and 
followed the shahaw4Gt. (XIX, 60) 


(9) Some synonyms of dalél 
[a] ghawiya, or ghawa[ yi—— meaning ‘to go astray from the right. course’. 
In the following passage, the gh@wi, which is the participial form of this verb —- 
meaning, therefore, ‘one who goes astray’ — is opposed, first of. all, to muttagi 
which, as we know, means ‘one who fears’ or ‘godfearing’, and then, after a few 
verses, it is definitely shown that it is perfectly synonymous with daldl. 
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And Paradise shall be brought nigh unto the muttagina (pl.), while 
Hell shall be brought forward for the ghdwina (pl.)...... They [the 
kafirs in the Fire] shall say, while quarrelling therein, ‘By God, 
we were surely in manifest dall when we made you [i.e. idols] 
equal with the Lord of all beings. The truth is that the sinners 
(mujrimiina) led us astray (adalla). (XXVI, 90-91, 96-99) 


The next example is very significant in that it explains the meaning of ghë&u in 
terms of kawĝ[ y]. 


...... We brought to him Our signs, but he cast them off, and Satan 
overtook him, and thus he became of the gh@wina. Had We willed, 
We could have raised him thereby, but he stuck to the earth and 
followed his kawã[ y]. (VII, 174-175) 


That the verb ghawã[ y] is a synonym of dalla in its religious sense may be 
proved by another fact: namely, that it is sometimes used to denote the reverse 
of ihtid@ ‘being guided’. 


Adam disobeyed (‘asé[y]) his Lord [in reference to the fact that 
he ate of the Tree of Eternity in the Garden], and so he went 
astray (ghawa@|[y]). Afterwards, however, his Lord chose him, 
turned again towards him, and guided (hadé[ y] him. 

(XX, 119-120) 


[b] zdégha (nom. zaigh)———- meaning to swerve aside, or deviate from the right 
course. Here is a typical example of its use: 


He it is who has sent down upon thee the Scripture, of which some 
verses are clear...... , and others ambiguous. As for those in whose 
hearts is zaigh [‘swerving inclination’, so to speak], they cling to 
the ambiguous part, seeking to cause dissension. ...... 

Yet those who are firmly rooted in the knowledge (rdsikhiina fi al- 
tilm) say, ‘We believe in it. All is from our Lord. ...... Our Lord, 
cause not our hearts to swerve (tuzigh, causative form of -zazgh) 
after that thou hast guided (hadaita) us,’ (II, 5-6) 


fc] ‘amika, or ‘amaha—— meaning roughly ‘to wander astray blindly, being ut- 
terly perplexed as to which way to go.’ The verb, as is clear, is particularly fit 
for describing the state of the kšfirs going to and fro in this world, without ever 
finding out the right direction. 
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Verily, as for those who believe not in the Hereafter, We have 
made their deeds look fair unto them so that they wander astray 
( ya'mahiina). (XXVII, 4) 


Very similar to daldi in the close relationship it bears to divine Guidance is 
ghaflah which literally means ‘heedlessness’ or ‘carelessness’. While daldl, as we 
know, consists in swerving from the path of Guidance, ghajlah means to remain 
utterly heedless of it. It is highly interesting to note that, just as dalël, as we 
have seen above, can denote the state before Revelation, so ghaflah, too, can be 
used in reference to the pre-revelational conditions of man. In Surah XXV, v. 46 
which I quoted on page 197 we see the k&firs compared to the cattle in regard to 
the state of dalal in which they find themselves. Exactly the same is true of them 
in regard to the property of heedlessness which characterizes them. 


Whomsoever God guides (yahdi), he is guided (muhtadi), while 
whomsoever He leads astray (yudiil), such are the losers. We 
have created for Gehenna a huge number of jinn and men who, 
having hearts, understand not therewith. They are like the cattle. 
Nay, they are further astray (adallu). They are the heedless . 
(ghafilina, part. pl.), (VIII, 177-178) 


The revelation of the Mighty, the Merciful, that thou [Muhammad] 
mayest warn a people whose fathers were never warned, and who 
are, consequently, heedless. (XXXVI, 5) 


It will be noteworthy that Muhammad himself is described as having been in. 
the state of heedlessness before he began to receive divine revelations: 


We narrate to thee the best of stories in that We have revealed to 
thee this Koran, although thou wast afore-time of the heedless. 
(XII, 3) 


The following example brings ‘heedlessness’ into a close relationship with kufr, 
gulm, and shirk. 


When the true promise [i. e. the chastisement of Hell draws nigh, 
lo, how fixedly open they are, the eyes of the kafirs! [They say], 
‘Alas for us! We were in heedlessness (ghaflah) of this. Nay, 
we were wrong-doers (zdliminay. ‘Verily, you and what you used 
worship beside God, are all fuel for Gehenna. You are now going 
to enter it’. | (XXI, 97-98) 
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Next I give two examples that would bring to light the semantic equivalence 
between kufr and ghafiah. 


ee God guides not the kafir people. They are those upon whose 
hearts and ears and eyes God has set a seal. Those are the heed- 
less (ghd filiina’. (XVI, 109-110) 


Give thou [Muhammad] warning to them of the day of grief, when 
the matter shall be decided [ultimately], while they are in heedless- 
ness (ghaflah) and unbelieving (1@ yu’miniina). (XIX, 40) 


In the following quotation this ‘heedlessness’ is paired with ‘following the haw4é[y]’ 
which, as we have just seen, is the immediate cause of daldl. 


Obey not him whose heart We have made heedless (aghfalnd, 
causative form) of Our remembrance, and who follows his kawã[ y]. 
(XVIII, 27) 


Finally, I shall give an interesting instance of the ‘secular’ use of this word. 
The passage is found in the Chapter of Joseph, and itis put in the mouth of Jacob, 
who is being extremely anxious about his beloved child, Joseph, whom his brothers 
are going to take out to make him play in the open air. 


Verily, it grieves me that you should take him out with you; I 
fear lest the wolf devour him [Joseph] while you are heedless 
(ghéfiliina) of him. (XII, 13) 


Chapter XIII 


GOOD AND BAD 


The title of this chapter is somewhat misleading. And perhaps some words are 
necessary at the very outset to elucide my standpoint. 

It may have been remarked that the ethical terms hitherto dealt with in this book, 
are all, properly and primarily, descriptive or indicative words. If, nevertheless, they 
have justifiably been treated as ‘value’ terms, it is simply because these words in- 
variably carry, as a matter of actual usage, a markedly valuational import; they 
are, in other words, descriptive of some abjective facts, and are, at the same time, 
evaluative through implication. Roughly the same is true of most of the words 
which we shall examine in this chapter. 

I would like to begin by noting that there is, strictly, no fully-developed abstract 
conception of ‘good’ and ‘bad’ in the moral system of the Koran. True, the Koran- 
ic vocabulary contains a number of words that may be, and usually are, translated 
by ‘good’ and ‘bad’ —— and these precisely constitute the subject-matter of the 
present discussion ——- but, with a few noticeable exceptions they are properly to 
be regarded rather as descriptive words, whose primary job is to indicate some 
concrete objective facts ; if they do ‘evaluate’, they do so only by implication. They 
are ‘value’ words by being, first, descriptive words; they evaluate through describ- 
ing. And of course, their descriptive contents are primarily of a religious nature. 
At the same time, however, we cannot deny the existence in the Koran of a lim- 
ited number of words whose primary function is evidently evaluative rather than 
descriptive. To this point we shall return in our concluding chapter. 

As I tried to explain in detail in Chap. VIII, morality in Islam had its origin in 
religion and developed exclusively in its eschatological framework. Now this es- 
chatological framework makes the ultimate destiny of man depend on what he 
does in the present world, in particular reference to whether his conduct furthers 
or hinders the cause of Islam. Thence comes the very specific nature of ‘good’ 
and ‘bad’ in the Koranic outlook. Nothing shows this emphatically religious char- 
acter of the conception of moral goodness in the Islam than the little word sdlzh 
which is one of the commonest words for moral excellence actually used in the 
Koran. 


I SALIH 


The word sëlib is most commonly translated in English ‘righteous’; one-may as 
well translate it by ‘good’. The real problem is to isolate the concrete descriptive 
content of this word. 
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(1) ‘belief’ and sël;hat 

Let us remark, in the first place, that the strongest tie of semantic relationship 
binds sël;¿h and ¿mam together into, one should say, an almost inseparable unit. 
Just as the shadow follows the form, wherever there is imd@n there is sdélikGt or, 
‘good works’, so much so that we may rightly define the former in terms of the 
latter, and the latter in terms of the former. In brief, the s@likat are ‘belief’ fully 
expressed in outward conduct. And so it comes about that the expression: 
alladhina aman wa-‘amili al-salih&t ‘those who believe and do sélih deeds’, is 
one of the most frequently used standing phrases in the Koran. ‘Those who be- 
lieve’ are not believers unless they manifest their inner faith in certain types of 
deeds that deserve the appellation of sal: h. 


Those who believe and do good works (slikt; such shall be the 
inhabitants of Paradise, to dwell therein forever. (II, 76) 


What are, then, these ‘good works’, concretely? It is clear contextually that the 
‘good works’ are those works of piety that have been enjoined by devine revela- 
tion upon all the believers. As a matter of fact, the verse 77 which immediately 
follows the passage just quoted and which is given as the Covenant of God with 
the Israelites, may be taken as a summary description of the concrete of salina. 
It enumerates the following five elements; (1) to worship none save God, (2) to 
be good (i. e. kind and benevolent ihsén — for this word see VI, 3) to parents, 
the near kinsman, orphans, and the needy, (3) to speak kindly ` to everyone, (4) 
to perform the prayer, ‘and (5) to pay the alms. 

Of the two following examples, the first emphasizes the element of pure mono- 
theism as ‘a salik deed’, and the second takes up the items (4) and (5). 


Say, “I [Muhammad] am only an ordinary man like you. It is 
revealed to me that your God is One God. Whoso hopes for the. 
meeting with his Lord, let him do good (slih). work, and let him 
associate none else with the worship of his Lord’. (XVII, 110) 


Verily, those who. believe and do salihat,- performing the prayer 
and paying the alms, their reward is with their Lord.. There shall 
be no fear on them, nor shall they grieve. (II, 277) 


In the next quotation, the attitude. of arrogance and insolence which Noah’s son 
takes towards God’s command is labeled as non-sélik conduct. 


He [God]:said, ‘O. Noah, he is no longer of thy family, for this is 
a deed that is not sël;b. So ask not of Me that whereof thou hast 
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no knowledge [ i. e. do not ask Me to deliver him from the Del- 
uge]. (XI, 48) 


(2) “sëlh man’ 

The word sGlih does not always qualify human conduct; sometimes we find it 
also applied to men of a certain type. A brief examination of some of the exam- 
ples falling under this head will prove of some help to us in analyzing the mean- 
ing content -of this term. Here is, to begin with, a passage which we may con- 
sider almost a verbal definition of ‘sélzk man’: 


Some of the people of the Scripture are a nation upright (qa@’zmah), 
who keep reciting God’s signs throughout. the night, falling pros- 
trate [before God]. They believe in God and the Last Day, enjoin 
what is good (mérif), for this and the following two terms in 
brackets, see later) and forbid what is bad (munkar), and vie one 
with the other in good works (khairat). These are of the sdlihina 
(pl.). (III, 109-110) 


The following passage bears witness to the fact that the act of giving the alms 
is regarded as at least one of the characteristic marks of a s@lik man. 


Spend of what We have provided you before death comes unto any- 
one of you and makes him say, ‘My Lord, if only thou wouldst 
allow me the grace of a little while, so that I might give alms and 
become one of the s&lzhina. (LXIII, 10) 


It is noteworthy that Jesus Christ is counted among the sdlihina (‘He shall speak 
to people in the cradle, and grown up, he shall be of the s@lzkina’. Surah III, 41). 
A few verses before this in the same Surah we find John the Baptist also called a 
‘Prophet among the s@lzhina (v. 34Y. 

We may also note that the ‘believers’ are sometimes called very characteristical- 
ly the ‘sdlzh slaves’ of God. 


Verily, We have written in the Psalms, after the remembrance, ‘The 
earth shall my sdlik slaves inherit.’ (XXI, 108) 


[Solomon] said, ‘My Lord, urge me to be thankful (ashkura) for 
Thy favor wherewith Thou hast favored me and my parents, and 
to do good work (sdlzh) that shall be pleasing unto Thee; do Thou 
admit me by Thy mercy in the number of Thy s@lih slaves’. 
(XXVII, 19) 
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(3) aslaha 

This is the so-called fourth, i. e. causative, verb-form from the same root and 
means to do something şãlik or ——- with a special reference to its previous cor- 
rupt state ——.to restore something to the original sël;h state. In either case, 
what is implied by the root itself would seem to remain exactly the same as that 
meant by the adjective sdlzk which I have just discussed. 


Those who hold fast to the Scripture and perform the prayer —— 
verily, We will not bring to naught the wage of those who do 
right (muslihina, part. pl. of aslaha). (VII, 169) 


A man, whom Moses, angry, is about to assault, cries out: 
‘O Moses, wouldst thou kill me, thou who didst kill a.man even 
yesterday? Thou desirest to be a tyrant in the land. Thou desirest 
not to be of those who do right (musilihina), (XXVIII, 18) 
Contextually it is plain that the muslik here is roughly the opposite of the, 
mujrim ‘sinner’ which appears.in the text a little earlier (v. 16). 


The next example presents aslaha in close connection with the act of ‘repentance’. 


How shall God guide a people who become disbelievers after having 


once become believers...,.....? God guides not the wrong-doers 
(gGlimina), ......... But those who repent after that and do right 
(aslahii); verily God is Forgiving, Merciful. (HI, 73) 


(4) Antonyms of sël;h and aslaha 

As a rule, the verb aslaka appears in the Koran opposed formally to afsada 
which, alone, will tell much about the general meaning of this latter word. The 
verb afsada, which, by the way, is also causative in form, is usually translated 
more or less rightly ‘to corrupt’ or ‘to spoil’. The essential point to note about 
this word is.that it is the antonym of aslaha. More details about the meaning of 
afsada will be given in the next section. Here I am merely concerned to give a 
few typical examples showing the fundamental opposition between the two verbs. 


They will question thee [Muhammad ] concerning the orphans. 
Say, ‘The best thing is to do good (islak, inf.) to them. If you 
choose to intermix with them, [remember that] they are your 
brothers. God knows the evil-doer (mufsid, part. of afsada) from 
the well-doer (muslih, part.. of aslaha),’ (II, 218-219) 
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Moses who about to leave his people for forty nights to go into the sacred 
mountain to meet his Lord there, says to his brother Awron: 


‘Take thou my place. Do right (aslzk, imper.) and follow not 
the way of those who do evil (mufsidina)’ (VII, 138) 


The next example relates to certain persons who represent the worst of all kafirs, 
attempting to kill their Prophet and his family. 


There were in that city nine men who used to make mischief 
(yufsidina, from afsada) in the land and never did good (yuslihina). 
(XXVII 49) 


As for $dlzh itself, its opposite is not any word coming from the root FSD 
(such as afsada, mufsid, fasdd, etc.); but it is furnished by an entirely different 
root, SW’. This latter root itself will be analyzed later on. Here it must suffice: 
to give some quotations in which salzk is clearly opposed to some of the derivatives 
of this root. In the first example, we see the characteristic cliché of which I spoke 
above, ‘those who believe and do sdlzkh&t’ opposed to ‘these who commit sayy7’at’. 
It is clear that if we are to translate sdlzhdi ‘good deeds’, we should translate 
sayyt’Gt ‘evil deeds’. 


Do those who commit sayyz’ét think that we shall treat them in 
the same way as these who believe and do sdlika@t, equal in life 
and death? How ill they judge. (XLV, 20) 


In the next passage, s@lzh is opposed to sayy?’ah (in the singular). 


Whoso does an evil deed (sayyi’ah) shall be repaid exactly the like 
thereof, but whoso does a good [deed] (sélzk); whether man or 
woman, being a believer —— such shall enter Paradise and shall 
be supplied with food without reckoning: (XL, 43) 


Sayyi’ah is a noun formed from the adjective sayyz’. Here is an example of the 
use of this adjective itself, qualifying the noun ‘amal ‘action’ or ‘deed’, which is 
understood. It is, be it noted, used in contradistinction to ‘amal sdlth. 


some of the Bedouin around you are ‘hypocrites’, ...... and others 
have confessed their sins (dhuntb, for this word, see later) [i. e. 
they confessed that they had stayed behind from the Apostle in 
one of his raids on the k&firs]: they have mixed a good action 
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(amal sëlih) with another evil (sayyz’) [action]. It may be that 
God will forgive them. (IX, 103) 


Sw is another noun derived from the same root; this, too, may be used in cp- 
position to s&lik, with exactly the same meaning as sayyi’ah. The following ex- 
ample must be compared with that taken from Surah XL (given above). One will 
note that the general context is the same in both cases. 


Whoso does evil (sw) shall be recompensed for it, and will not find 
for him beside God, a friend or a helper. Whoso dces any of the 


sGlihGt, Whether man or woman, being a believer —— such shall 
enter Paradise, and they shall not be wronged even a small spot 
on a date-stone. (IV, 122—123) 


For all this, the proper antithesis of sw’ or sayy? is not sãlik but another word, 
hasan. So the meaning structure of the root SW’ will come up again for con- 
sideration at a later stage, when we shall deal with the root HSN. 

e 


Tl BIRR 


Very similar to s@lik in meaning —— though not in form — is the word birr, 
which is perhaps among the vaguest and most elusive of the Koranic moral terms. 
The very fact that it has been translated in English by such disparate terms as 
‘piety’, ‘righteousness’, ‘kindness’ etc. would seem to bear ample witness to the 
essential wooliness of the image it evokes in the mind. 

Now I think that an important clue to the basic semantic structure of this word 
may be gained if we compare it with sdlzk which we have just examined. As we 
have seen, in the semantic constitution of SLH a very prominent place is given 
to factors relating to justice and love in human relations, so much so that —— to 
take two representative elements — the act of rendering religious service to God 
and that of feeding the poor are made to stand there almost on the same footing. 
Nor, if we reflect, should this surprise us, for the Koran as a whole gives an out- 
standing emphasis to justice and love in social life. Piety, in other words, cannot 
be piety unless it manifests itself in various actions motivated by the will to prac-. 
tice justice and love towards others. 

Now the word birr seems to lend further confirmation to this view. An ex- 
tremely important passage from Surah II, which I quoted in Chap. IV, furnishes 
a contextual definition of this word, at least as it was understood by Muhammad 
himself. ‘The birr does not consist in your turning your faces towards the East or 
the West, but [true] birr is this, that one believes in God, and the Last Day, and 


GOOD AND BAD 211 


the angeis, and the Scripture, and the prophets; that one gives one’s own wealth, how 
soever cherished it may be, to kinsfolk, orphans, the needy, the wayfarer, and 
beggars, and also for the sake of slaves; that one performs the ritual prayer, pays. 
the alms. And those who keep their covenant when they have once covenanted 
and are patient in distress and hardship. These are they who are sincere; these 
are they who are godfearing.’ | (II, v. 172) 

A glance at the elements here enumerated as constituting true birr would make 
us understand at once that there is practically nothing to distinguish it from 
salihat, or true imdn. We see at the same time why this term has been so variously 
translated in English. It may very well be rendered as ‘piety’; it may no less jus- 
tifiably be rendered as ‘righteousness’ or ‘kindness’. But any of these translations 
taken alone, cannot passibly do justice to the original word which includes all 
these and perhaps still others in its complex meaning. 


Other examples culled from the Koran serve only to bring out this or that as- 
pect of this complex meaning of birr. 


birr=taqwa [y] : 

In the last sentence of the passage just cited, we see birr brought into the most 
explicit connection with ‘fear’ (faqw@ [y]) For it is emphatically stated there 
that those who fulfil all the duties, social as well as religious, to be included un- 
der the name of birr —— these alone are worthy to be called ‘sincere, or true, 
believers’ (alladhina sadaqgi) and truly ‘godfearing’ (muttaqgéina). 

In a similar way the passage declares that true dvr does not consist in the 
keeping of the meaningless taboos but in ‘fearing’ God. 


It is not birr that you should enter your houses from the backs 
of them. But birr is to fear [God]. So enter your houses by the 
doors and fear God. (II, 185; see also LVIII, 10) 


birr=almsgiving : 
You attain not to birr until you expend of what you love. And 
whatever you expend, God is aware of it. (HI 76) 


Probably birr in the next quotation also refers to almsgiving: 
Will you enjoin birr upon others while you yourselves forget? 
And yet you always read the Scripture! Have you no sense? 


(IL, 41) 


birr =piety to parents (=ihsdn) : 
He [John, son of Zachariah] was godfearing (tagiyy, adj.] and pious 
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(barr, adj. from the same root as birr) to his parents. 
(XIX, 13-14) 


He [God] has enjoined upon me prayer and almsgiving so long as 
I live, and birr towards my mother. He has not made me a mis- 
erable, insolent fellow. (XIX, 32-33) 


birr =qist (equity and justice in conduct) 
As to those who have not fought you on account of religion nor 
driven you out from your homes, God forbids you not that you 
should show birr (tabarri, verb) to them and act equitably (fuqsztz, 
verb) towards them. Verily, God loves those who act equitably 
(muqsitina, part, pl.). | (LX, 8) 


qist: In the passage which I have just quoted, we see gist behaving almost synon- 
ymously with d:rr. But while birr, as we saw, is a comprehensive name for all 
actions motivated by love and righteousness, and stimulated by the religious 
experience of ‘fear’, qist has a much more limited application, being used, chi€fly ` 
as a forensic term, for justice, or impartiality in dealings with others. As such, 
the word is most often applied to the verdict in a trial. 


if they [i.e. the Jews hostile to Islam] come to thee [Muhammad], 
judge thou between them, or simply turn away from them. ...... 
But in case thou judgest, then judge between them with justice 
(gist). Verily, God loves those who practise justice (mugqsitina, 
part. pl.) (V, 46) 


Every nation has its own Apostle. So when their Apostle comes 
fon the Day of Judgment] it will be judged between them with 
justice (qist), and they will not be wronged (yuglamiina) (XXI, 48) 


It should be noticed that ‘being judged with qis’ is here made equivalent to ‘not 
suffering any wrong (gulmy. In other words, qist in such contexts is clearly opposed 
to zulm, a fact which may greatly aid us in better understanding the meaning of 
both gist and zulm. 

As we might expect, the final yardstick of justice in such cases is, according to the 
Koranic view, furnished by God’s will. Revelation, in short, is the ultimate basis 
of gist. The point comes out with utmost clarity in verses like the following: 
‘Whoso judges not by what God has revealed ——these are the k@firs. ...... Whoso 
judges not by what God has revealed ——-these are the wrong-doers (zgélimiina) 
[Note again the concept of zulm appearing as the reverse of qist]? (V, 48-49) 
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In this sense, gst is often replaced by haqq which, as we saw earlier, means 
‘truth’ or “Truth (=Revelation). A comparison of ‘the contexts in which qis and 
haqq appear makes it evident that the word haqq in this use is perfectly synony- 
mous with gist. 


O David, verily, We have set thee as [Our] vicegerent in the earth. 

So judge between men with kaqq, and follow not thy fancy 

(hawd[y]}), for it will lead thee astray from the path of God. 
(XXXVITI, 25) 


[On the Day of Judgment] it shall be judged between them with 
haqq, and they shall not be wronged (yuzlamiina). Every soul shall 
be paid for what it has done. (XXXIX, 67-70) 


God judges with kaqqa, while those [idols | they call on beside Him 
judge not by any means. (XL, 21) 


Now to hark back to the discussion of the word qist itself which has been inter- 
rupted. As I suggested above, gist may refer to various cases involving equity 
or justice. Thus, to take a typical instance, he who takes the witness stand should 
act with perfect impartiality and not allow himself to be swayed by his own 
personal likes and dislikes. 


O believers, be upright before God as witnesses with gist. Let not 
your ill-will towards a people tempt you into the sin of not acting 
equitably (ta‘dilz, for this word see the next section). Act equi- 
tabiy (i‘dilz); that is nearer to ‘fear’ (¢aqwda[y]). Fear God, for 
God is aware of what you do. (V, 11) 


The concrete meaning of the phrase ‘with gis} will be clear from what follows 
it. Essentially the same is true of the next example. 


O believers, be upright before God as witnesses with gist, even 
though it be against yourselves, or your parents, or your kinsmen, 
whether [the accused] be rich or poor. (IV, 134) 


The next passage concerns the legal way of dealing on credit: 
O believers, when you deal on credit one with another for a defi- 


nite term, write it down, and let a writer write it between you 
with ‘adil [=qist}. ...... Be not averse to writing it down, be [the 


214 GOOD AND BAD 


amount] small or great, with its date of payment. That is more 
equitable (agsat, comp.) in God’s sight. (H, 282) 


The word is also used in reference to the standards and obligations in commerce. 
In the Koran there are frequent exhortations to ‘give full measure and full weight, 
in justice.’ An example may suffice: 


O my people, give full measure and full weight with gist, and do 
not defraud men of their things. (XI, 86) 


I shall remark in passing that there exists in Arabic another word which is al- 
most a ‘technical’ term for the occurrence of non-gist in the specific field of meas- 
ure and weight: taffafa (root TF), which conveys precisely the meaning of ‘giving 
short measure or weight.’ This, too, appears in the Koran in a very important 
passage. The context itself furnishes, as.it were, a verbal definition of the word: 


us | 


Woe unto the defrauders (mutaffifina, part. pl.) who, when they 
measure against others, take full measure, but, when they measure 
or weigh for others, give short measure. (LXXXIII, 1-3) 


It is interesting to observe that this concept of justice in measure is extended 
to the heavenly Balance——the ‘just’ Balance, as it is called———which.is to be 
employed on the Day of Judgment. 


We shall set up the Balance of gist for the Day of Resurrection, 
so that no soul shall be wronged in aught. Even if it be of the 
weight of a grain of mustard seed, We shall bring it out, for We 
are absolute reckoners. (XXI, 48) 


‘adi: Incidentally mention has been made of the word ‘ad! as a synonym of 
gist. Here I shall give two further examples which will confirm the close relation- 
ship between the two words. The first passage contains qist in its first half, while 
in the second half approximately the same idea is expressed by ‘adi. 


In case you fear that you cannot act justly (tugsit#, verb) towards 
the orphans [in your charge], marry of the women, who seem 
good to you two, three, or four. But if you fear you cannot act 
equitably (ta'dilã) [towards so many wives], then only one, or what 
your right hands possess [i. e. slave-girl]. Thus it is more likely 
that you will not be partial. (IV, 3) 
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If two parties of the believers combat one with another, try to make 
peace between them. Then,, if one of the parties acts wrongfully 
out of insolence (baghat, from baghë[y], for this word see above 
Chap IX), fight the party that acts wrongfully until it returns to 
God’s commandment. If it returns, make peace between them with 
‘adil, and act equitably (agsit#, from gist). Verily, God loves those 
who act equitably (mugsitina, part. pl.). (XLIX, 9) 


The next example is of particular significance in that it brings to light the focal 
point of the meaning of ‘adi by contrasting it with mail ‘partiality’, or favoritism: 


You will not be able to act eqitably (#a'dil#, verb) to Tall your] 
wives, however eagerly you may wish [to do so]. But yet do not 
be altogether. partial (16 tamili kulla al-maili) so as to leave one 
as in suspense. (IV, 128) 


Thus it is clear that this word has as good a right as qzs£ does to be employed 
as a forensic term for the exercise of ‘justice’ in courts of law. 


Verily, God commands you...... that, when you judge between 
men, you judge with ‘adl. (IV, 61) 


When you speak, be just (7‘dil#z, imper.), even though [the person 
for or against whom you witness] be your near kinsman. 
(VI, 153) 


O believers, when any one of you is about to die callin testimony, 
at the time of bequeathing, two men of equity (‘ad/) from among 
you. (V, 105) 


ll FASAD 


In the section relating to salik, brief mention was made of the causative verb 
afsada in so far as it forms the antithesis of aslaha. In this section we are con- 
cerned chiefly with the problem of bringing to light the concrete semantic content 
of the underlying concept of fasdd itself. That the word /asëd (or afsada) is a 
very comprehensive word that is capable of denoting all kinds of evildoing is clear 
from an examination of its behavior in non-religious contexts. Even within the 
limits of the Koran, we find a few examples of such non-religious use of the word. 
Thus, for instance, in the Chapter of Joseph the act of stealing is called by this 
name. 
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‘By God’, they said, ‘well you know that we came not here to do 
evil (nufsida, from afsada) in-the land. We are not thieves.’ 
(XII, 73) 


This is said by Joseph’s brothers who have fallen under suspicion of having 
stolen the king’s goblet. In the following passage the reference is to the acts of 
atrocious violence committed by Gog and Magog everywhere in the earth: 


They said, ‘O Two-Horned [i.e. Alexander the Great], look, Gog 
and Magog are doing evil (mufsidiina, part. of afsada) in the 
earth. Wilt thou set up a rampart between us and them, if we 
pay thee tribute?’ (XVIII, 93) 


In another passage, which, by the way, should be regarded as a ‘religious’ 
context from the point of view of the Koran, the same word is used to mean the 
evil ways to which people of Sodom were notoriously given. R 
Lot said to his people, ‘Verily, you commit an abomination 
(fahishah, for this word, see later) such as none in all the world 
ever committed before you. What, do you approach men, and cut 
the way [robbing wayfarers], and commit:in your assembly things 
disapproved (munkar, for this word, see later)?’ 

But the only answer of his people was, ‘Bring us God’s chastise- 
ment, if what thou speakest is true!’ He said, ‘My Lord, help me 
against this people who do evil (mu/fsidina). (XXIX, 27-29) 


The word is also appiied to the conduct of Pharaoh, violently oppressing the 
Israelites. without any justifiable reason: 


Verily, Pharaoh exalted himself in the land and divided the people 
thereof into sects; he oppressed one party of them [i. e. the Israel- 
ites|, slaughtering their sons and sparing their women. Verily, he 
did evil [lit. he was one of the mufsidina]. (XXVIII, 3) 


In another place, the word is applied to the Egyptian sorcerers in the service 
of the Court. The reference is to the well-known scene of the magic tournament 
in the presence of Pharaoh: 


Moses said, ‘That which you have shown is sorcery. God will 
surely bring it to naught, for God will never set right (yuslihu, 
from aslaha) the work of those who do evil (mufsidina). (X, 81) 
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In properly religious contexts, however, the word very often, if not invariably, has 
the restricted meaning of kufr. Here I give a few typical examples, of which the 
first applies the word mufsid to the ‘disbelievers’ in particular reference to their 
takdhib (see p. 136). This is clear ‘from the general context from which the pas- 


sage has been taken. 


Of them some believe therein [i. e. in the Koran |, and some believe 
not therein. But thy Lord knows well who are the evil-doers 
(mufsidina). (X, 41) 


Those who disbelieve (kafar) and bar from the way of God —— 
We shall inflict upon them punishment after punishment, for that 


they were doing evil (yufsidiina). (XVI, 90) 
There is no god but God. ...... But if they turn away, verily God 
knows those who do evil (mufsidina). (HI, 56) 


It is interesting to note that in a passage the same word is applied to the mono- 
theists from. the standpoint of the kafirs. Here the spread. of the monotheistic 
movement causing irreparable damage to the traditional idolatrous customs is re- 
garded as ‘working corruption in the land’, 


The chiefs of Pharaoh’s people said, ‘Wilt thou [Pharaoh] leave 
Moses and his people to do evil (yufsid#) in the land and abandon 
thee and thy gods?’ (VII, 124) 


I shall end this section by mentioning a synonym of afsada. What I have in 
mind is the verb ‘athd’ (or ‘atha{y]). The synonymity will be evident from the 
following examples: 


Keep in mind all the favors of God, and work not evil (ta'thi, 
from ‘ath@) in the land, doing corruption (mu fsidina), (VII, 72) 


Contextually this means: ‘worship God alone, and do not behave ina kafir way 
by disobeying the commands of your Lord; The next example concerns the right 
conduct in commerce. 


O my people, worship God. You have no god other than He. And 
give not short measure and weight. I see you are now in pros- 
perity, but, verily, I fear for you the chastisement of the Day that 
will surround (you all]. O my people, fill up the measure and 
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balance fairly, and defraud not the people of their goods. And 
work not evil in the land, doing corruption. 
(XI, 86; also XXVI, 181-183) 


IV MARUF AND MUNKAR 


(D ma‘riaf 

Among the various terms that may be regarded as constituting partial or near 
Arabic equivalents for the English ‘good’, the word that we are going to take ‘up 
for consideration, ma'v#if occupies a special place, because it seems to represent 
an idea that goes back to a remote past. The concept belongs to, and is based on, 
the tribal type of morality that was peculiar to the Jahiliyyah. As Reuben Levy 
has remarked very pertinently, the use of this word — with its opposite, munkar 
— in the Koran for good (and evil), shows that Muhammad adopted the tribal 
moral terminology and made it an integral part of his new system of ethics. Mar f 
means literally ‘known’, i. e. what is regarded as known and familiar, and, there- 
fore, also socially approved. Its antithesis munkar means what is disapproved 
precisely because it- is unknown and foreign. “Tribal societies in a state of civiliza- 
tion parallel to that of the Arab tribes of the Jëhiliya, would, in the same way as 
they did, regard the known and familiar as the good and the strange.as the evil’ 
(The Social Structure of Islam, p. 194)., It would be not without interest to remark 
in this connection that in the Muslim exegeses of later ages we see the word ma‘ruf 
defined very often as ‘what is acknowledged and approved by shar"; that is, by 
the Law of Islam. (See for. instance, Baidawi, comm. on Surah IL, v. 232). 

But the word ma'rif, whatever its origin, is actually used in. the Koran in a 
rather more restricted sense than this. We might perhaps do best to examine, first 
of all, an example which will give us an important clue as to what Muhammad 
had in mind when he used this word. The passage in question is contained in the 
admonition which God gives especially to the wives of Muhammad. : 


O wives of the Prophet, you are not as ordinary women. If you 
[truly] fear [God], be not too tender in your speech [in talking to. 
men other than your husband], lest he in whose heart is sickness 
should become lustful. But always speak ma‘r#f words. 

(XXXHI, 32) 


It is clear contextually that the phrase ‘words that are ma‘rvi#f’ here denotes the 
manner of speech which is really suitable to the Prophet’s wife; a manner of talk- 
ing, that. is, which is honorable enough, dignified enough to give ‘those in whose 
hearts is sickness’ (i. e. men full of sexual and sensual desires) absolutely no 
chance of getting excited lustfully. 
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The next example throws another illuminating light on the meaning content of 
ma'răf by contrasting it with the way of doing which is not ma'‘rif. 


When you have divorced women, and they have reached their 
prescribed term, then retain them with ma‘r#f, or else release 
them with ma‘rif; but do not retain them by force (dirdran) so 
that you transgress. Whoso does that has done wrong to himself. 

(II, 231) 


‘To retain the divorced women with ma'rif’ is here contrasted with ‘to retain 
= them by force’, which suggests that ‘with ma'r&f’ must mean something like ‘in 
the right way.’ The ‘right’ here would, in the Jahiliyyah, mean nothing but ‘tra- 
ditionally known (and approved)’; with Muhammad, however, the source of right- 
ness lies not in tradition, but in the will of God. This is clear from the fact that, 
in this passage, ‘behaving not in the ma‘r#f way’ is declared to be a case of ‘trans- 
gression’, and ‘doing wrong to one’s own soul’ — expressions that are, as we saw 
earlier, commonly used to describe precisely the conduct of the k&firs. 

Incidentally, the passage I have just quoted is a legal provision for the divorced 
wife. Now it is another characteristic feature of the word ma‘r#f that it tends 
to be used most appropriately in the legislative portions of the Book, particularly 
where regulations concerning the moral duties in the family relation, between hus- 
band and wife, parents and children, or among near kinsfolk, are in question. The 
following are some of the examples from Surah II and others. 


When you have divorced women and they have reached the pre- 
scribed term, prevent them not from marrying their [new] hus- 
bands, when they have agreed with each other with ma'rif. 

(II, 232) 


The phrase ‘with ma‘vzf’ in this passage would seem to be equivalent almost: to 
‘through due formalities’. Baidawi peraphrazes it thus: ‘in compliance with the 
legal provision and according to what is acknowledged by the law of humanity’. : 


` Mothers shall suckle their children for the period of two whole. 
years, provided they desire to complete the suckling. {During that: 
period] the father of the child must fulfill the duty of feeding 
and clothing them [i. e. the mothers] with ma'r#f. [‘honestly’ 
‘respectably’ or ‘in due form’, as one might say]. (II, 233) 


But if you. prefer to place your children under the care of a wet 
nurse, it is no sin (jundh, see later) for you, provided you pay 
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with ma'r&f what you have to give. (II, 233) 


O you who believe, it is not lawful (Jë yahillu) for you to inherit 
women against their will, nor to hinder them [from remarrying] 
so as to take back part of what you have given them, unless they 
commit a. flagrant abomination [i. e. fornication]. Treat them 
with marăf. (IV, 23) 


Be grateful to Me and to thy parents. ...... But in case they at- 
tempt at inducing thee to associate with Me that which thou hast 
no knowledge of [i.e. idols], then obey them not. But keep company 
with them in this world in a ma‘vaf way (ma‘riifan) (XXXI, 14) 


Blood relations are nearer to one another according to the Scrip- 
ture of God than the believers and the emigrants. Nevertheless 
you should behave in a ma‘raf way towards them; so it is written 
in the Scripture. (XXXIII, 6) 


Ma'‘rif may be replaced by another form derived from the same root, “zf, 
without causing any change in meaning. 


If you invite them to the Guidance they hear not. Thou seest 
them looking at thee without understanding anything. Be thou 
indulgent [i. e. do not try to convert them by force to Islam; that 
would only serve to inflame their hatred]. Exhort [men] to the 
‘urf, and turn away from the 7ahil (cf. p. 27 ff). (VIL, 197-198) 


(2) munkar 

Ma'rif stands formally opposed to munkar, which, as we have seen, literally 
means ‘unknown’, ‘foreign’, and —— precisely because of that —— ‘disapproved’ or 
‘bad’, The Koran exhorts the Prophet and the believing community again and 
again, with unwearying emphasis, to ‘enjoin the ma'răf and forbid the munkar’. 
And in the form of this combination, both terms seem to stand for very general 
and comprehensive ideas of ‘(religiously) good’ and ‘(religiously) bad’, ma'răf mean- 
ing any acts arising from, and in consonance with, Islamic belief, and munkar 
any acts that would conflict with God’s commandments. 


The believers, both men and women, are friends one of another. 
They enjoin the ma'raf and forbid the munkar, and they perform 
the prayer and pay the alms, and they obey God and His Apostle. 

(IX, 72) 
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It is noteworthy that al-Baidáwi writes that the ma'răf here means imãn ‘belief 
and #&'ah ‘obedience’, while munkar is equivalent to kufr and ma‘dsi ‘disobedience’. 


Let there be one community of you, all inviting [men] to good 
(khair, for this word see later), enjoining the ma‘'r#f and forbid- 
ding the munkar. Those shall be the [ultimate] winners. 

I (III, 100) 


You are the best community that has ever been brought forth unto 
men. You enjoin the ma‘rif and forbid the munkar, believing in 
God. (HI, 106) 


It is to be noted that a few verses later in the same passage’ it is affirmed that 
the şãlik people (see above, p. 207) are those who believe in God and the Last 
Day, and devote themselves to pious works, ‘enjoining the ma'răf and forbidding 
the munkar’ (v. 110) 


It is perhaps of more interest to observe that the ‘hypocrites’ are accused of 
doing the exact reverse of this: they enjoin the munkar and forbid the ma'răf. 


The mund fig, both men and women, are all one; they enjoin the 


munkar and forbid the arf ...... They have forgotten God, and 
He has forgotten them. Verily, the mund@fiq are the fdsiq [see 
Chap. X]. (IX, 68) 


Next I shall give a few examples showing the use of the term munkar, disjoined 
from its usual companion, mund@fiq. The first one is of particular significance be- 
cause the context in which the word is found is, if not definitely non-religious, 
rather of a secular nature in that it has nothing to do directly with belief. and 
kufr. Note that the word here appears in the form of zukr; the meaning remains 
exactly the same. 


So the two [i. e. Moses (as a legendary figure) and the Mysterious 
Man commonly known as Khadir] journeyed on until, when they 
met a boy, he [i. e. Khadir] slew him. [Moses] said, ‘What, hast. 
thou slain a pure [i e. innocent, zakiyyah] soul guilty of no mur- 
der? Verily thou hast done a hideous (nukr) thing’. (XVIII, 63) 


The next example relates to the conduct of the disbelievers among the Israelites: 


Cursed were those of the children of Israel who became k@firs......, 
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because they disobeyed (‘asau) and were always transgressing 
(ya'tadüma, see above, p. 161 ff.) They never forbade one another 
any munkar that they used to do. Verily evil was that which 
they used to do. (V, 82) 


In the passage which I quote next, the word munkar is applied to the formula 
of divorce — ‘Thou art as my mother’s back’ —— by which men in the Jahiliyyah 
used to divorce their wives. 


Those of you who divorce their wives by the formula of ‘mother’s 
back’, though they [i. e. wives] are not their mothers — their 
mothers being only those who gave them birth —— verily, they 
utter an abominable thing (munkar) and a falsehood. (LVII, 2) 


That in this and other places munkar has semantically much in common with 
‘abomination’ or ‘indecency’ is explicitly shown by the fact that, in actual fact, 
the word sometimes appears in combination with fahshd’ which, as we shall pre- 
sently see, is the very word for such a concept. 


Recite that which has been revealed to thee of the Scripture, and 
perform steadfastly the prayer. Verily, prayer forbids abomination 
(fahsha@’) anb munkar. (XXIX, 49) 


Y KHAIR AND SHARR 


Probabiy khair represents the nearest Arabic equivalent for the English ‘good’. 
It is a very comprehensive term, meaning as it does almost anything that may be 
considered in any respect valuable, beneficial, useful, and desirable. And even within 
the bounds of the Koranic verses, its semantic scope covers both the field of world- 
ly affairs and that of religious belief. Let me begin with a brief examination of 
some examples falling under the former class. The first one relates to the legend 
of Solomon: one day, it is related, he was so lost in admiration of his beautiful 
houses that he forgot the duty of the evening prayer; when he came to himself 
a bitter remorce seized him, and he uttered the following words: 


Verily, I have loved the love of good things (khair) better than 
the remembrance of my Lord, until the sun sank behind the veil. 
(XXXVIII, 31) 


To compare with this is Surah C, v. 6-8, which I have given earlier in another 
connection, (see above, p. 117) 
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But the most representative use of khair in the feld of worldly affairs is, with- 
out doubt, seen in those very numerous cases where the word behaves as a gen- 
uine synonym of mdl ‘wealth’. 


It is prescribed for you; when death visits any of you, if he leaves 
some wealth (khair), he should beqheath in the ma‘vif way unto 
his parents and near relatives. _ (II, 175) 


Particularly important is the following passage in which we see the word khair 
actually replaced by mdi in the end, showing with utmost clarity that the two 
terms are interchangeable in contexts of this sort. 


Whatever good (khair) you expend, it shall be for yourselves, for 
[in that case] you expend only because you seek God’s counte- 
nance, and whatever good (khair) you expend, it shall -be repaid 
you in full, and you will never be wronged, ......and whatever 
god (khair) you expend, verily, God is aware of it. Those who 
expend their wealth (amw@l, pl. of mal) night and day, secretly. 
and openly, verily, their reward is with their Lord. (II, 274-275) 


No less important is the next verse in which the same word khair clearly fulfils 
a double function: it means ‘wealth’ in the first sentence, and, in the second, 
‘pious work’. It should be observed that khair in this latter sense is, as we shall 
presently see, almost synoymous with salik which we discussed earlier. 


They will ask thee [Muhammad] concerning what they should ex- 
pend [in alms]; say,.‘Whatever good (khair) you expend must go 
to parents and kinsmen, orphans, the needy, and the wayfarer. 
Whatever good (khair) you do, verily, God is aware of it.’ 

(I, 211) 


Wealth represents the earthly good.. Since, in actual fact, there can .be an im 
finite variety of earthly goods or worldly values, khair proves to be a word of 
extremely wide application in this field. This phase of the matter, however, has 
practically little or no bearing on our immediate task. So I think I might be ex 
cused for proceeding now to the analysis of the semantic content of khair in con- 
texts that are immediately related to religion and faith, without wasting any 
more words on the use of this term in non-religious contexts. 


In this field too, the meaning of khair is exceedingly wide in scope, for, as one 
might expect, anything religiously valuable or beneficial to man can be the 
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denotatum of this word. 


(1) God's bounty : 


O God, owner of the Kingdom, ...... Thou makest whom Thou 
wilt rich and powerful, and Thou humblest whom Thou wilt. In 
Thy hand is the good (khair). (HI, 25) 


The context itself gives the implication that the ‘good’ here denotes the limitless 
bounty of God. Further confirmation of this view is afforded by vv. 66-67 of 
the same Surah, where we read: ‘Verily, in God’s hand is bounty (fagh). ...... 
He specially favors with His mercy (rahmah) whom He will, for God is Lord of 
mighty bounty (fadly. 


(2) God’s special favor (=revelation) : 
Those who disbelieve among the people of the Scripture and the 
idol-worshippers love not that there should be sent down upon you 
anything good (khair) from your Lord. But God specially favors 
with His mercy whom He will, for God is Lord of mighty bounty. 
(iI, 99) 


It shall bé said [on the Day of Resurrection] to those who fear 
[i.e. the pious believers], ‘What has your Lord sent down?’ They 
will answer, ‘(He has sent down upon us] good (khairy. (XVI, 32) 


(3) Divine revelation as something beneficial to man : 
Some of them do harm to the Prophet, saying, ‘He is only an ear.’ 
Say, ‘Yea, but an ear of good (khair) for you. He believes in God 
and believes the believers. And he is a mercy (rakmak) for those 
who believe among you.’ (XI, 61 ; 62) 


He [God] gives the Wisdom unto whom He will, and whoso is 
given the Wisdon, has. been given much good (khair). (II, 272) 


(4) Belief and genuine faith : 
O Prophet, say unto the captives who are in your hands, ‘If God 
knows any good (khair) in your hearts, He will give you better 
than that which has been taken from you, and will forgive you’. 
(VIII, 71) 


(5) Positive effect of the faith : 
On the day when one of the signs of thy Lord [i. e, a portent of 
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the approach of the Last Hour] does’ appear, its bélief shall be of. 
no avail to a soul which did not believe before, nor. earned some 
good (khair) by its faith. (VI, 159) 


(6) Pious work (=salihat).: 
Perform you the prayer steadfastly, and pay the alms. Whatever. 
good (khair) you send forward for the sake of your own souls, you 
shall find it with God. Verily, God sees everything ycu do. 


(IT, 104) 
Be you emulous in good works (khairãt pl.). (V, 53) 


Verily, they vied one with another in good works (khatrat), and 
called upon Us yearningly, yet with fear, and were humble before 
Us. (XXT, 90) 


(7) Excellent believer : 
[Abraham, Isaac, and Jacob,] verily, We made them pure with gen- 
uine sincerity, [that is,] the thought of the [Last] Abode. Thus 
in Our sight they were, verily, of the chosen, the good (akhydr, 
pl.). (XXXVIII, 46-47) 


A glance at the examples given will make it clear that the denotata of the word! 
khair in the field of religious matters fall roughly into two classes: one is the 
‘good’, the source of which lies in God (1-3), and the other is the ‘good’ produced 
by man (4-6). In.either case, the basic connotatum remains the same: it means. 
something which may rightly be judged valuable from the specific’ point of view 
of the revealed religion. 


Next we shall turn to those cases where the word khair is used in opposition to 
something else.’ The most usual antithesis of khair is furnished by skarr which 
functions as its direct opposite in any of its. various meanings examined above, 
whether religious or non-religious. Thus, to take a typical example, when khair 
is used for ‘happiness’ or prosperity in worldly life, skarr is used for ‘misfortune’. 


Man tires not of praying for good (khair), and if evil (sharry) touch- 
es him, then he becomes disheartened and desperate: But if we 
let him taste mercy (rahmah) after distress (darr) that has touch- 
ed him he is sure to say; ‘This is my own. I think not that the 
{ Last], Hour is imminent. - “(XLI, 49-50) 
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The precise meaning of the pair, khair ——=.sharvy, inverse 49 is disclosed by 
another pair that: immediately follows it in..verse..50, i. e„ -rahmah (happiness or 
good fortune conceived as God's mercy) and darrë' (ill fortune or distress). It will 
not be out of place to add here that the Koran generally considers happiness and x 
misery in this present world a kind of trial by means. of which: God distinguishes 
between true believers and k@firs. 


We test you. [first] with evil (skarr) and ‘Good (khair). as a trial, 
then unto Us you shall be brought back. (XXI, 36) 


The next two, examples are of particular significance for our purpose in a some- 
what different respect; apparently, they simply state that the goodness or badness 
of a thing has, essentially,, nothing to do with man’s loving it or disliking it; that 
one should always judge by the ultimate issue to. which it leads. Viewed from 
the reverse side, however, this would imply that the problem of whether a thing 
is khaiy or sharr tends to be made dependent on man’s natural subjective reaction 
to it, that is, whether he likes it or aS it. In a word, khair and skarr stand 
for ‘likes’ and ‘dislikes’. 


Prescribed for you is fighting [in God’s. way], though it may. be 
hateful to you. It may be, however, that you hate a thing which 
is [really] good (khair) for you, and that you love a thing which 
is bad (skarr) for you. God knows, but you know. not: .. 
(IL, 212-213). 


Treat -them ‘Lyour :wives ] well (lit... with matr#f]. Even if you 
hate them, it may. be that you hate a.thing wherein God has placed 
much good (khair) for you. (IV, 23) 


Jt would be almost superfluous to point: out that the basic opposition between 
khair and sharr occurs also in the properly: religious field, denoting, then, pious 
deed and work of kufr, respectively. 


Upon that day [i. e. the Day of Judgment] men shall issue forth. 
in separate groups so as to witness their own deeds [in this world]. 
Whoso has done the weight of an atom of good (khair) shall see 
it, and whoso has done the weight of an atom of evil (sharr) shall 
see it. (XCIX, 6-8) 


Sometimes skarr in this sense is replaced by another word s@ which we shall 
examine in the next section. Suffice it here to give an example of the opposition: 
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khair ——s#. 
Upon the day when every soul will find what it has done of good 
(khair) brought forth before it, and what it has done of evil (s2’) 
(III, 28) 


VI HSN AND SW’ 


These two roots appear under various forms. I shall in what follows examine 
the most important of them. 


(1) Hasan 
. Like khair, hasan connotes a very comprehensive quality: It is an adjective which 
may be applied to almost anything that is felt to be ‘pleasing’, ‘satisfying’, ‘beau- 
tiful’, or ‘admirable’. And, as in the case of khair, its scope covers both worldly 
and religious spheres of human life. A few examples will suffice to show this. 


And of the fruits of the date-palm and grapes, you take therefrom 
intoxicating liquor and good (kasan) nourishment. Verily, therein 
is a sign for people who have sense. (XVI, 69) 


Here, it is clear, the word kasan is roughly equivalent to ‘delicious’ or ‘agreeable 
to the taste’. In the next example, the same word refers to something entirely 
different. i 


Her Lord received her [Mary, mother of Jesus] with a good [kasan] 


reception and made her grow up with a goodly (kasan) growth. 
(III, 32) 


It should be noticed that in this verse, hasan appears twice in succession. In the 
first case it means the ‘gracious’ treatment Mary received at the hands of God; 
while in the second, it suggests that she grew up in good health to be a graceful 
woman. 

The next passage applies the word to the ideal type of relation between men in 
social intercourse. More concretely, it enjoins upon men the duty of speaking al- 
ways peaceably so as to maintain and promote peaceful relations among themselves. 


Tell My servants to speak words that are more peaceable (ahsan, 
comparative) For verily, Satanis trying to cause discord among 


them. Verily, Satan is ever for man a manifest enemy. 
(XVII, 55) 
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Hasan can also be used in the sense of ‘profitable’ or ‘lucrative’ m the domain 
‘of business and commerce. The Koran uses it figuratively in reference to pious 
acts. By doing a pious deed, man lends a very advantageous loan to Ged. 


Who is there that will lend a good (kasan) loan to God, so that He 
may increase it for him manifold? (II, 246) 


Verily, those who give in charity, whether men or women, and thus 
have lent a good loan to God, it shall be multiplied for them, and 
they shall receive a generous hire.: (XVII, 17) 


God’s promise is called a ‘hasan promise’ because it promises much good to men 
provided they fulfil its conditions faithfully. 


O my people, has not your Lord promised you a good (hasan) prom- 
ise ? (XX, 89) 


Ís he whom We have promised a good (kasan) promise [meaning 
the Garden of Heaven]...... like him to whom We have given the 
momentary enjoyment of the life of the world, then on the day of 
resurrection he shall be of those arraigned ? (XXVIII, 61) 


Various other things are called kasan in the Koran, but this much seems to suf- 
fice for our present purpose. Let us remark only that the Koran uses this word 
also in appraising human conduct from the point of view of religion. 


He created the heavens and the earth ...... so that He might try 
you, which of you is best (aksan, comp. or super.) in conduct. 
(XVIII, 9) 


Who is better (aksan) in speech than he who, calling unto God and 
doing right (sdlik), says, ‘Verily, I am of those who have surren- 
dered (musliminay ? (XLI, 31) 


But the job of denoting ‘good work’ in the sense of a ‘pious’ deed within the 
semantic boundary of the root HSN is chiefly assigned to the feminine form of 
hasan, to which we shall presently turn. 


(2) Hasanah and Sayy?’ah 
Hasanah is the feminine form of the adjective kasan which we have just dealt 
with. The feminine form is used as a substantive, and means anything having 
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the quality designated by the adjective. Let us remark at the outset that the word 
in this sense is, at least in certain contexts, almost perfectly synonymous with 
khair which we discussed above, in both of its fields of application, worldly and 
religious. This point is admirably brought out in the following example: 


Some there are who say, ‘Our Lord, give us in this world (hasanah) 
and in the Hereafter, too, good (hasanah), and guard us from the 
chastisement of the Fire’. (II, 197; also VII, 155) 


Hasanah in this quotation means clearly happiness, prosperity, gocd luck, or some- 
thing like that. The word in this sense appears constantly in the Koran in close 
combination with its antithesis sayypah. Here I give only one or two examples. 


If good (kasanah) befall them, they say, ‘This is from Ged,’ but if 
evil befail them, they say, ‘This is from thee [Muhammad]. Say, 
‘Everything comes from God’. (IV, 80; also 70; VII, 128) 


If good (hkasanah) touch you [Muslims], it is disagreeable to them 
[kafirs], but if evil (sayyi’ah) befall you, they rejoice thereat. 
(HHI, 116) 


Both hasanah and sayyi’ah sometimes appear in the plural form, thus: 


We have tried them with good things (kasandt, pl.) and evil things 
(sayyi’at, pl.) that haply they might return. (VII, 167) 


We might do well to recall in this connection what was said above (p. 226) con- 
cerning the divine ‘trial’ of men by khair and sharr. 

Just as khair which, as we saw, is in itself an exceedingly comprehensive word, 
can be used in the narrow, strictly religious sense of ‘pious work’, hasanah may 
be so used with almost exactly the same meaning content. 


Verily, God will not treat anyone unjustly even the weight of an 
ant, and if it is a good work (hasanah), He will double it, and will 
give from Him part an immense reward. (IV, 44) 


This is particularly the case when the word is used in explicit contrast to sayy2’ah. 
This latter word, on its part, changes then correspondingly from evil in general to 


ungodliness. Examples abound... 


Whoso brings a good work (khasanah) (on the Day of Judgment} 
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shall have better than it; such shall be safe from terror that day. 
But whoso brings an evil deed (sayyi’ah), such shall have their 
faces thrust into the Fire. (XXVIII, 91-92; also XXVIII, 84, etc.) 


In place of the phrase ‘to bring a good work’, the causative verb aksana (from 
the same root) may be used. This verb itself will be analyzed in detail in the 
following section. Here I am only concerned to show that the phrase ‘he who 
ahsana’ is equivalent to ‘he who does a hasanah’, and that this implicit kasanah may 
further be contrasted explicitly with sayyi’ah. 


For those who do good (ahsanii, pl.) shall be the best reward....... 
Those shall be the inhabitants of Paradise, to dwell therein for ever. 
But for those who commit evil deeds (sayvy2’at), the recompense of 
each evil deed (sayyi’ah) shall be the like thereof. (X, 27-28) 


(3) Ahsana f 

The verb ahsana (inf. ¿bsë&n) is one of the key ethical terms in the Koran. Most 
generally it means ‘to do good’, but the actual Koranic usage applies this word 
mainly to two particualr classes of ‘goodness’: namely, (1) profound piety towards 
God and all human deeds that originate in it, and (2) acts motivated by the spirit 


of hilm (see above, p. 61). 


(1) aksana = to do pious works: 
Let us examine first those cases where ¿Rsën is roughly equivalent to piety and 
devotion, or to use a more characteristic expression, ‘the fear of God’. 


Verily, whoso fears God (yattagi, from taqua[ yl) and is patient 
(yasbir)——-surely God wastes not the wage of those who do good 


(muhsinina, part. pl.). (XII, 90) 


It should be noted that here the semantic content of thsGn is defined in terms 
of ‘fear’ and ‘patience’, both of which, as we saw in Chap. XII, belong in the most 
characteristic features of the ‘believer’. In the next example, the same word muhsin 
(part. of ahksana) is equated with mutiaqgi ‘godfearing’, while its concrete denotatum 
is explicitly described as various acts of pious devotion: 


Verily, the godfearing (muttagina, pl.) are now fie. after Resur- 
rection] in gardens and springs, taking whatever their Lord has 
given them. Verily, they were before [i e. n the present world] 
muhsinina: but little of the night they slept, at the dawn they 
would ask forgiveness, and in their wealth even the beggar and 
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the outcast had a share. x. =. (LI, 15-19) 


That aksana in contexts of this sort is practically synonymous with ‘doing the 
sdlihat’ will. be made clearer from such examples as. follow:..... .. 
sabes The .muhsinina who perform the prayer: steadfastly, and give 
alms, and have unswerving faith in the Hereafter. -Those are upon 
the Guidance from their Lord; those are sure to prosper. 
(XXXI, 2-3) 


Verily, those who believe and do good works (salihat)—— verily; 
We waste not. the. wage of. him who does. good works (ahsana 
‘amalan, lit. ‘is good as to deed’). (XVIII, 29) 


We might.add that Abraham who, in complete obedience to God’s command, 
attempted to sacrifice his beloved son Isaac, is called, in reference to this very act, 
a ‘gooddoer’ (muhsin): 


O Abraham, thou hast already carried out the dream. Verily, thus 
-do We recompense the muhsinina. This is indeed a manifest trial. 
(XXXVII, 105) 


Such being the case, it is hardly surprising that muhsin should sometimes be: 
used in contradistinction to kR@fir or some of its semantic equivalents. 


So God rewards them for these [pious] words with gardens beneath 
which rivers flow, to dwell therein forever. That is the reward 
of the muhsinina. But those who disbelieve (akfar#) and cry lies 
to Our signs, they shall.be the inhabitants of Hell. (V, 88) 


Of their seed some are muhsin, and some are plainly zdlim li-nafsi- 
hi [fone who does wrong to one’s self’, for this peculiar expression, 
see p. 154]. (XXXVII, 113) : 


This is a Scripture confirming, in the Arabic language, to warn those 
who do wrong (zalamë) and bring good tidings to the muhsinina. 
(XLVI, 11) 


(2) aksana= loving-kindness: 
As I have suggested above, ¿ksãn has another important application: it may denote 
loving deeds towards others, that is, to be more precise, deeds motivated by the 
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fundamental attitude of kilm. That ¿hsën is the most immediate -manifestation of ^ 
the spirit of kilm will be clearly perceived in the following example: 


Recut A Paradise as wide as the heavens and the earth. is prepared 
for those who fear [God], the godfearing who expend [in alms] in 
prosperity and: adversity, and repress their rage, and pardon men, 
for God loves the muhsinina. (HI, 128) 


He who. is always willing to help the poor, is slow to anger, forbears from retal- 
jating, and forgives offences—— his is no other than the very embodiment of the 
virtue of hilm as we saw in Chap. Vi. The next verse is another example showing 
the close connection between iksãn and hilm. In other words, the thought expressed 
by the verse is just the contrary of the dominating spirit of the Jahiliyyah. 


Thou [Muhammad] wilt not cease to discover treachery [i.e. the 
act of breaking the compact] from them [the children of Israel], 
save a few of them. But pardon them, for God loves the muhksinina. 

(V, 16) 


The Koran never wearies of emphasizing the duty of showing kindness to parents, 
if only for the reason that ‘his mother bore him with trouble and gave birth to 
him with trouble’ (XLVI,14). The attitude of filial piety is called by the name of 
ihsén. 


Thy Lord has decreed that you worship not any save Him, and 
that you should be good (iksn) to parents. If one or both of them 
attains old age with thee, say not to them ‘Fie!’ nor scold them, 
but speak unto them: respectful (karim) words, and let down upon 
them the wing of submission out of mercy (rakmah) and say, ‘My 
Lord, have mercy upon them just as they did look after me when 
I was little’. , (XVII, 24-25) 


The latter half of this passage shows in concrete terms the.real nature of the 
‘kindness’ in question. 

As is only to be expected in the spiritual climate of the Koran, giving an out- 
standing emphasis on‘charity, the meaning of zhsé in this sense shows a strong 
tendency to get contracted from comprehensive ‘loving-kindness’ to that expressed 
in generosity in almsgiving. A good example of this I gave earlier in connection 
with a different subject (see Chap. VII, p. 71). Here:is another example; which: jis 
perhaps even better in that it brings out most clearly the element of S Dessy 
in ¿#sën by contrasting ‘it with bukhl, ‘stinginess’. . : or 3 
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Be good (iksén) to your parents, and near kindred, and orphans, 
and the needy, and the neighbour, whether of kin or not of kin, 
the companion at your side, the wayfarer, and what your right 
hands possess [i.e. your slaves]. Verily, God loves not those who 
are proud and arrogant, who are not only niggardly, but also bid 
others be niggardly, and hide that which God has bestowed upon 
them of His bounty. | (IV, 40-41) 


(4) Sayy? ah 

Like the corresponding hasanah, sayyi’ah is properly the feminine form of an 
adjective, used in the Koran mostly as a substantive. The adjective in question is 
sayy?’, which appears in Surah XXXV and discloses remarkably well the Koranic 
meaning of the root SW’. It runs as follows: 


They swore by God a solemn oath that if a warner [i.e. Prophet] 
came to them, they would surely be more rightly guided than any 
of the nations. Yet, when a warner did come to them, they only 
became the more averse, behaving the more proudly (sizhbar, see 
p. 132 ff) in the land, and plotting more evil. But the evil (sayyz’) 
plotting encloses only those who make it. (XXXV, 40-41) 


Here it is clear that the ‘evil plotting’ (al-makr al-sayyz’) refers to all the desper- 
ate efforts by which his kafir opponents sought to undermine the monotheistic 
movement of Muhammad. 

Turning now to the feminine form, sayyi’ah, used as a substantive, we may 
recall that it was already partly examined in an earlier section dealing with hasanah. 
There we saw that sayyz’ah may denote two entirely different kinds of things: it 
may, on the one hand, mean an unfavorable and disagreeable turn of affairs in 
human life, all adverse circumstances and ill luck that befall a man; it may, on 
the other hand, be used for any ‘evil’ work a man does against God’s will. Here 
we shall examine more carefully the second of these two meanings. 

Most generally, sayyz’ah appears to mean. the consequences of kufr. The examples 
that follow will make this point abundantly clear. 


If the evil-doers (alladhina zalamu, from zulm=kufr, see above, 
p. 152 ff) possessed all the wealth on earth, and the like thereof with 
it, they would ransom themselves therewith from the evil (s#’, from 
the same root as sayy’ah, used approximately in the first of the 
two meanings of sayyřah as distinguished above) of the chastise- 
ment on the Day of Resurrection. But God will disclose to their 
eyes what they never expected to see; there shall appear to them 
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the evils (sayy?Gt, pl.) of that they have earned, and they shall 
find themselves surrounded on all sides by that which they used to 
mock at....., 
The evil (sayy’at) of that they have earned will. smite them. And 
such of these people [i.e. the Meccan kafirs] as do wrong (zalamit), 
the evils (sayy2’@t) of that they have earned will smite them, nor 
will they be able to escape this. 

(XXXIX, 48-49, 52, see also XVI, 36) 


The next one refers to the golden Calf which the people of Moses made and wor- 
shipped in his absence. So it is evident that the ‘evil’ deeds here spoken of mean, 
as al-Baidawi notes, nothing other than the works of kufr and ma‘ési ‘disobedience’ 
to which they gave way. 


Verily, those who worshipped the Calf as their god, they shall incur 
the wrath of God, and abasement shall befall them in the life of 
this world. So do We ever recompense those who forge (muftarina, 
from iftird, see above, p. 94 ff). Those, however, who have done 
evil deeds (sayyi’dt), but repent thereafter and come back to belief, 
verily thy Lord thereafter is Forgiving and Merciful. 

(VII, 152; see also II, 194, V, 70, etc.) 


It is significant that sayyi’ah is sometimes opposed to sël;bah which I examined 
at the outset of this chapter. An example showing this-relation between sayyi'ah 
and sdlihah was also given there (p. 209). Here is one more telling example: 


As for those who believe (@mani) and do good works (salih@t, pl.), 
We shall surely remit them their sayyi’@t and shall recompense 
them the best (aksan) of what they used to do. (XXIX, 6) 


The expression here translated ‘remit (kaffara) the sayyi at’ appears in another 
very important passage, which happens to be part of the prayer of the believers 
given in Surah III. 


Our Lord, We. heard a caller calling unto the faith, ‘Believe in your 
Lord!’ and we believed. Our Lord, forgive us, therefore, our sins 
(dhunib, pi. of dhanb) and remit (kaffir) from us our evil deeds 
(savyz’ at). (HL, 191) 


The commentators usually make a distinction between dhun#b and sayyi’at by 
saying that the former denotes kabd'ir (lit. ‘big ones’, that is, great or deadly sins), 
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while the latter is equivalent to sagh@ir (lit. ‘small ones’). And this view seems 
to be fully confirmed by another passage: | 


If you avoid great sins (kabda@’ir) that are [formally] forbidden ycu, 
We will remit from you your evil deeds (sayyi’at}) and make you 
enter [Paradise] with a noble entrance. (IV, 35) 


No one will deny that this passage recognizes a very serious difference in degree 
— and, preactically, even in kind~——between ‘great’ sins and ‘smali ones. In 
reality, however this distinction stands on a very precarious foothold, for, after all, 
there is undeniable uncertainty as to what is actually and concretely meant by 
‘big’ sins. One thing would seem to be certain beyond any doubt. Since, a little 
later on in the same Surah, we find an explicit statement that, ‘God forgives not 
that aught should be associated with Him, but He forgives anything short of that 
to whomsoever He will. Whoso associates with God has forged (iftara[ y] a great sin 
(ithm), for this word see later)’ (Surah IV, 51), it would appear that we could justly 
regard shirk ‘associating’ as constituting the greatest of all unpardonable sins. But, 
although this is undoubtedly true in this particular case, it does not in any way 
preclude the other word sayyi’ah from denoting ‘associating’. As a matter of actual 
fact, we have seen above that the worshipping of the goldon Calf — this is nothing 
but a flagrant case of ‘associating’-——-is sometimes counted among the sayyz’Gt, ` 

In another passage from Surah XVII, after giving a list of deeds that God has 
expressly forbidden, the Koran pronounces the verdict: ‘All this——the evilness of 
it (sayyi’u-hu) is in the sight of your Lord abhorred’ (v. 40). The items enumerated 
there are: (1) the slaying of one’s own children for fear of poverty, (2) fornication, 
(3) murder without reason, (4) embezzlement of the legal property of the orphan, 
(5) dishonesty in commerce, (6) insolence and arrogance. (vv. 33-39). Some at least 
of these are usually counted among the kabir. We might add that in Surah XI, 
v. 20, sodomy is called by the name of sayy'ah—— the sodcmy which, as we saw 
earlier, is often described in the very Koran as ‘an act which is more abominable 
in the sight of God than anything that has ever been committed by any being in 
the world.’ 


(5) Sga and Asa 

Sa@a and asa are two verbal forms derived from the root SW’, the former 
being intransitive and the latter causative. Let us being with the causative form. 
Briefly, it describes sayy7’ah in its dynamic, active aspect; that is, it conveys the 
idea of ‘producing some sayyi’ah’. And, of course, in the Koran, the sayy2’ak 
meant is always an act of kufr, which is, so to speak, the sayyi’ah par excellence. 
This connection is brought out with explicit clarity in the following example which 
contrasts ‘one’ who asd@’a’ with ‘one’ who does séilih,’ 
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Whoso does right (‘amila sdlihan), it is for his own soul, and whoso 
does evil (asé@’a), it is against it. (XLV, 14) 


No less significant is the next example in which mus? (part. of asd@’a) is con- 
trasted with ‘those who believe and do sélik&t’. Moreover, mus?’ is likened to a 
“blind’ man, while the latter is compared to a ‘seeing’ man, the commonest meta- 
phors in the Koran for the kafir and the believer, respectively. 


The blind and the seeing man are not equal, nor those. who believe 
and do the pious deeds (s@zh&t) and the evildoer (musi). (XL, 60) 


The next one tells us in more concrete terms what the act of asa’a consists in. 
It sees ‘evil’ in the act of fakdhib, which is another piece of evidence that asd’a 
means ‘to act ina kafir way’. 

The ultimate end of those who did evil (as@#, pl.) was evil (së, 
see later), in that they cried:lies to the signs of God and mocked 
at them. (XXX, 9) 


= Now we turn-to the intransitive sa, concerning which we may be very brief 
seeing that it offers semantically no difficult problems. The form literally means 
‘to be, or become, evil, foul, or abominable’, and is used in declarative sentences 
of the type: S'a hëdhë madhhaban ‘Evil is——this-—— as a way (of livingy, stating 
with emphasis that something is ‘evil’, It should be remarked that, in the Koran, 
it is most frequently used in the first of the two meanings of ‘evil’—SW’ as dis- 
tinguished above. But, of course, it is not the absolute rule. Of the four typical 
examples I give in the following, the first three show the use of s@’a in the former, 
and the last one in the latter sense of SW’. 


Whoso takes Satan for a comrade, an evil comrade(sd@’a qarinan) 
is he! (IV, 42) 


Such ones [i e. ‘those who wrong themselves’], their resort shall be 
Hell. An evil journey (s@at masiran) shall it be! (IV, 99) 


anes that they may bear their whole burdens on their backs. ...... 
Aye, evil shall be their burdens! (XVI, 27) 


They [the idolaters] barter the signs of God for a small price, and 
debar from His way. Verily, evil is that which they have been 
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doing (s@a mã kadnit ya‘maliina),. (IX, 9) 


(6) Bsa and Ni‘ma 

Although etymologically these have nothing to do with the root SW’ which oc- 
cupies us now, I think we can most conveniently deal with them at this place 
immediately after the exposition of the use of the verb sa. For, in use as well 
as in meaning, s@’a and bi’sa (and the opposite pair, kasuna-and ni‘ma) are most 
intimately connected with each other, and the basic sentence structure is essentially 
the same in both cases. 

Ni‘ma and bisa are two defective verbs (see Socin-Brockelmann: Arabische 
Grammatik, § 22 Anm.), generally known as ‘verbs of praise and blame’, and 
sentences formed on them are exclamatory expressions of admiration and blame, 
respectively, thus: j 


Ni‘ma al-rajulu Zaidun ‘what a good man Zaid is!’ 
Bi’sa al-rajulu Zaidun ‘what a bad man Zaid is!’ 


The essential similarity between nitma and kasuna (verb corresponding to the 
above-discussed adjective hasan) on one hand, and b#sa and sa, on the other, is 
most clearly brought out in the following passage, where these two pairs appear in 
succession forming a very evident parallelism: 


Verily, we have prepared for the wrong-doers (zGlimina) Fire whose 
tent shall encompass them. If they ask for help, :they shall be 
helped with water like molten copper which shall burn their faces. 
What an evil drink (bsa al-sharéb) and what an evil resting 
place (s@’at murtafaqan)! 

Verily, those who believe and do good works (sãlikãt), verily, We 
will not waste the wage of him who does good works (aksana 
‘amalan, Mit. ‘he is good in respect of conduct’). Theirs shall be 
Gardens of Eden, beneath which rivers flow, and they shall be 
adorned therein with bracelets of gold, and they shall wear green 
garments of silk and brocade, reclining therein on divans. What 
a good reward (nima al-thawa&b) and what a good resting-place 
(kasunat murtafagan)! (XVIII, 28-30) 


The passage, in addition to showing the exact parallelism in structure and meaning 
between b;/sa and s@a (and ni‘ma and kasuna), gives a very instructive glimpse 
into the element of hedonism that underlies the act of valuation expressed by such. 
sentences. Almost always valuation of things in this sphere is explicable in terms of 
physical satisfaction that can be derived from them. Thus we see itis no accident 
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that in the Koran ni'ma is used most frequently in reference to Gardens of Eden 
as the place of the highest pleasures, and 67’sa in reference to Hell as the ultimate 
place of everlasting torments. 

Like s@’a, however, these are also sometimes used in sentences expressing moral 
(and religious) evaluation. 


What an excellent slave [i.e. believer] he [Job] was (ni‘ma al- 
‘abd)! Verily, he returned [i.e. he repented of his sins] constantly. 
(XXXVII, 44) 


Perform you steadfastly the prayer, and give alms, and hold fast 
to God. Heis your Protector. What an excellent Protector (ni'ma 
al-maulé [y ]), and what an excellent Helper (nitma al-nasir) He 
is! (XXII, 78) 


In this example, ni'ma -structure is used in appraising God as the supreme Pro- 
tector of men. In the next the corresponding 67’sa-structure is used in reference 
to an idol. 


He calls upon him [idol or false god] who is more likely to harm 
him than to benefit him. What an evil protector (bisa al-maulG [ y]) 
and what an evil friend (b2’sa al-‘ashir)! (XXII, 13) 


(7) SAW’ and SU’ 

After all I have said in the foregoing about various words derived from the root 
SW’, further detailed discussion of these two remaining forms, of considerable 
importance though they actually are, would only be a tedious repetition. All I want 
to do in the present context is to sketch some of the arguable points relating to 
their meaning and form. 

Saw’ is properly one of the infinitives of the verb s@’a that we have seen above, 
and is characteristically used as an epithet of the analytic type (e.g. ‘a man of 
courage’), while s#’ is the abstract noun from the same root. As is obvious, they 
are twin sisters, extremely similar not only in form but also in meaning, and in 
some contexts the distinction itself becomes. highly. precarious and problematic. 
We shall see this presently. | 

Let us take up saw’ first, and examine a few of its typical uses. The construction 
always takes the analytic form to be represented by the pattern: rajul al-saw't 
(or. saw'in, without determination), . meaning literally ‘a man of the being-evil’, ‘a 
man of evil nature or conduct’. 


“O Mary [thus say people to Mary who has just given birth to Jesus 
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efore getting married to any man], thou hast indeed ccmmitted 
a monstrous (fariy) thing! (cf. p. 260)...... [And yet,] thy father 
was not a bad man (imra’ saw’in), nor was thy mother a harlot!’ 
(XIX, 29) 


Here it is contextually certain that saw’ implies unchastity or sexual licence. In 
a similar way, the people of Sodom is called in Surah XXI, v. 74, qaum saw’in 
(‘people of evil doings,’ ‘an evil people’) on account. of their abominable custem. 

On a level which is more properly religious, the same expression gaum saw’in 
is used in reference to Noah’s folk, the evidence of their evilness being, this time, 
the takdhib. 


We delivered him [Noah] from the people who cried lies to Our 
signs. Verily, they were an evil people, so We drowned them all. 
(XXI, 77) 


The next passage alludes to some of the Bedouin tribes who, on scme excuse or 
other, tried——-and succeeded in the attempt—— to shirk the duty of serving in 
the Holy War on the occasion of the Khudaibiyyah expedition. 


Nay, but you thought that the Apostle and the believers would 
never return again to their families, and that appeared very fine 
to your minds. You did think an evil thought (gann al-saw’i lit. 
‘thought of evilness’) and you were a people of no value (bir, a 
word meaning ‘decayed’ or ‘corrupt’). (XLVHI, 12) 

The reading zann al-saw’i is not the only possible one in this and other similar 
instances; according to some authorities, the alternative reading zann al-si#'i is 
just as much permissible as this, In the opinion of some others, again, there occurs 
a definite difference in meaning according to whether one reads saw’? or s&t, when 
both are possible: the former implies fasdd ‘corruption’ or radiy ‘destruction’, while 
the latter means darar ‘harm’ or ‘damage’, or hazimah ‘defeat’ and sharr ‘evilness 
of condition’ (cf. Muhit al-Muhit, I, p. 1021). All this, however, is in my opinion 
quite groundless. The real distinction beween the two phrases, gann al-saw’i and 
zann al-sivi, belongs, I think, rather to the sphere of grammatical syntax: in gann 
al-saw’i, sau’ behaves as an epithet of the analytic type—— ‘thought of evilness’ 
meaning ‘an evil thought’ — while in zann al-si#i, si” acts as the ‘object’ of zann 
which is itself more of a verbal nature than in the former type——‘the thinking 
of evilness, i. e. of evil things’. 


sane The hypocrites, men and women, and the idol-worshippers, men 
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and women, who think (zãnnīina, part. pl) of God evil thoughts (zazm 

al-saw’)——-for them shall be an evil turn of fortune (d@irah al- 

sawi), for God is wroth with them and has cursed them. 
(XLVHI, 5) 


Besides the same gann al-saw’i (or s#’i), this passage contains another phrase 
with al-saw’i: d@irah al-saw’i lit. ‘turn of evilness’. This, too, allows of two 
alternative readings, saw’ and sz’. The same applies also to Surah XXV, 42, where 
we find: ‘the city that was rained on (amtirat, verb, pass.) by an evil rain (matar 
al-saw’i)” The city referred to is generally said to be Sodom that was utterly 
destroyed according to tradition by the rain of stones. In this instance, too, sw’ 
is read in two different ways, and some authorities try to establish a distinction 
in meaning between them, saying that if it is read s#’z it means ‘damage’ or 
‘injury’, and if read saw’: it means ‘destruction’. 

Be that as it may, it is certain that the infinitive saw’ as an epithet is semantically 
of very wide application, being capable of denoting almost anything that can be 
called sayyť. This is no less true of the noun sZ. 

Most generally s#’ means anything felt as being displeasing, disagreeable, or 
abominable, anything that arouses aversion; ' 


When any one of them is given the news of a girl [i. e: the news 
that a girl has been: born——referring to the notorious dislike of 
the pre-Islamic Arabs for female children, that went often the 
length of burying alive female babies], his face grows dark and 
he burns with wrath, and he hides himself from his folk because 
of the evil (s#’) of the news that has come to him. (XVI, 60-61) 


‘This example describes the subjective aspect of the experience connected with 
the name of s#’. And this enables us to understand quite naturally why Hell is 
so often called in the Koran an ‘evil’ abode (or resort), 


[The kšfirs]—— upon them is the curse, and for them is the evil 
abode (s# al-déri lit. ‘evilness of the house’). (XIII, 25) 


. Examples are found in plenty in the Koran, showing that s#’ in this basic sense 
may be applied to any kind of harm, injury, affliction, and misfortune. - | 

But there is no more need here to examine them in detail. So we shall turn our. 
attention immediately to the way s#’.1s used in the ethico-religious field. The 
first example I give is taken from the Chapter of Joseph. The speaker is Joseph’ 
himself: 
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[My innocence is at last proved]. And yet I do not claim to be 
perfectly innocent, for the human soul ever incites to evil (sz’), 
save what my Lord has mercy on. (XII, 53) 


Here evidently ‘evil’ means unbridled indulgence in sensual appetites and world- 
ly pleasures. 

The next quotation is given as good evidence to show that s# in the religious 
field is perfectly synonymous with the above-discussed sayyz'at: 


God is only bound to turn towards [i. e. forgive] those who do evil 
(sit?) in ignorance, then quickly turn again [i. e. repent]...... But 
God is not to turn towards those who do evil deeds (sayyi’ét), 
until, when one of them is about to die, says, ‘Now I turn [i. e. 
repent |’. (IV, 21-22) 


Exactly the same kind of s# that is, ‘evil done in ignorance’, is significantly 
contrasted in the next example with aslaha (see above, p. 208): 


Whoso of you does evil (s#’)-in ignorance, and turns again there- 
after and does right (aslaka), verily, [for him] God is Forgiving 
and Merciful. (VI, 51) 


S#’ is also used synonymously with zulm al-nafs ‘the wronging of one’s own 
soul’ which is, as we saw, a very characteristic Koranic expression for kufr. 


ET, the kãfirs whom the angels seize [i. e. cause to die] while they 
are busy wronging themselves. Then [only] will they submit [and 
say], ‘We were not doing any evil (s#’Y Nay, but verily God knows 
well of what you were doing. (XVI, 30; see also IV, 110) 


In the next passage, the referent of sz’ is described in the most concrete terms. 
Here we have an instance showing what kind of act was an ‘evil act’ to Muhammad’s 
mind. | 


Pharaoh said, ‘O Haman, build for me a tower, so that haply I 
may reach the place of ascent, the place of ascent of the heavens, 
and look upon the God of Moses, for I think him a liar.’ In this 
way Pharaoh looked upon his evil act (s@ ‘amali-hi lit. ‘evil of his 
act’) as something good, and thus was debarred from the right way. 

(XL, 38-40) 
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We may add that in Surah XXXV, 9, the same phrase si 'amali-hi is opposed 
to hasan. 


VII FAHSHA’ 


Fahsh@ or fdadhishah signifies anything exceeding the proper bounds, anything 
foul and abominable beyond measure. It is very often used in the Koran in 
conjunction with SW’ which we have just examined. 


Follow’ not the footsteps of ‘Satan; he is a manifest foe to you. 
He enjoins upon you naught but s#’ and fakshd’. (II, 164) 


The commentators have tried to distinguish beween s#’ and fahshd’ in this verse; 
much ink has been shed, and a variety of opinions have been offered, Eut not any 
of them is sufficiently reliable. All we can gather from them is that the two words 
are roughly synonymous’ with each other. 


She [the wife of the Egyptian Governor] desired him passionately, 
and he [Joseph] would have desired her too, had it not been that 
he saw [just then] a proof of his Lord. Thus did We turn away 
from him s#’ and fahshé. (XII, 23-34) ` 


Here it is contextually clear that the expression, sã’ and fabsh@, means fornica- 
tion. The same reference is made explicit in the next example: 


Draw not near to fornication; verily, it is a fa@hishah; it is evil 
(s@’a) as a way. (XVII, 34) 


Sodomy is also very frequently called fa@hkishah. Here I give only one example: 


And Lot, when he said to his people [i. e. the inhabitants of Sodom], 
‘What, do you commit such fa&hishah as no one in all the world 
ever committed before you!’ (VII, 78) 


It is to be remarked that in Surah XI, v. 80, the same ‘abomination’ is expressed 
by sayyi’ah, further evidence that FH-SH and SW’ were felt to be roughly synon- 
ymous in cases of this sort. 

In another passage concerning the pagan custom of marrying the wife of one’s 
own father after his death (or divorce), a word meaning the utmost degree of 
hatred, maqt, is used in conjunction with fa@hishah: $; 
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Marry not women your fathers married, except bygone cases, for 
it is surely abomination (f@&hishah), a hateful thing (maqt), and an 
evil way (s@’a sabilan lit. ‘is evil as a way’). (IV, 26) 


The word munkar (see above, p. 218ff) also appears alongside of f&hkishah. 


O believers, follow not the footsteps of Satan, for upon those who 
follow the footsteps of Satan, verily, he enjoins fahsh@ and munkar. 


(XXIV, 21) 


Here we see the occurrence of fahshd explicitly attributed to Satan’s instigation. 
Surah II, v. 164, quoted at the outset of this section (p. 242) is another example. 
Indeed, it is characteristic of fëhishah and fahsh@ that they appear in the Koran 
very often associated with Satan’s name. 


Satan promises you poverty and enjoins upon you fahshé@’, while 
God promises you forgiveness from Himself and bounty. 
= (II, 271) 


We have made the Satans patrons of those who believe not. And 
whenever they commit a fahishah, they say, ‘We found our fathers 
practising it, and God bade us do it’. Say, ‘God does not bid you 
to fabsh@. Do you say against God that which you know not?’ 
| (VII, 26-27) 


On the contrary, God forbids strictly all fahsh and enjoins justice and kindness: 


Verily, God bids to justice (‘adl, p. 214) and kindness (zhs@u p. 230). 
and giving to kinsfolk, and forbids fahshd@ and munkar and inso- 
lence (baghy, see p. 137ff). (XVI, 92) 


VII TAYYIB AND KH ABITH E 


Tayyib is an adjective, the most basic semantic function of which is to denọte 
any quality that strikes the senses——the senses of taste and odor, in particular 
——as very delightful, pleasant, and sweet. As would be expected, it is most fre- 
quently used to qualify food, water, perfume, and the like. Beyond this proper 
field of application, it may also be applied to various other kinds of things; thus 
in the Koran we find such combinations as: rih tayyibah ‘a favorable wind’ that 
carries a ship smoothly on the sea, as opposed to rih ‘asa fah ‘a stormy wind’ (Surah 
X, 23), bald tayyib‘a land of good and fertile soil’ (VIE, 56; also 14), masakin tayyibak 
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‘delightful dwellings’, speaking of the final resort of the believing men and women 
in Gardens of Eden (IX, 73), etc. 

It is noteworthy that in the case of food, which, as everybody knows, constiutes 
an important item on the list of those things that, everywhere at primitive stages 
of cultural development, tend to be surrounded by all sorts of taboo bans, the Koran 
brings in the specific idea of ‘sanctification’, by associating fayyib with hala/ meaning 
‘lawful’ in the sense of ‘free from all taboo’. So in this particular case, fayyib 
becomes almost a synonym of kalãl which we shall examine in the next section. 


They will ask thee [Muhammad] what is made lawful (uhilla’ verb, 
pass.’ meaning ‘to. be made kaldl’) for them. Answer, ‘Lawful you 
are all good things (fayyzb&t, noun, pl)’ i (v, 6) 


Eat of what God has provided you as lawful (halal) and good 
(fayyib). (v, 90) 


The word #ayy;b may also —— though not so frequently — be used in the properly 
ethico-religious sense. Here is a very good example: 


Gardens of Eden they shall enter, beneath which rivers flow ...... 
Thus God recompenses those who fear (muttagina), whom the angels 
seize [i.e. cause to die] while they are good (fayyibina pl). They 
(i.e. the angels] say, ‘Peace be upon you! Enter Paradise because 
of what you used to do [on earth]’. (XVII, 33-34) 


- It stands patent contextually that tayyib here replaces muttagi ‘godfearing’. Be- 
sides, it is opposed to ‘those who wrong themselves’, (in verse 30) an expression 
which, as we know, means ‘k@firs’. 

Tayyib in the phrase al-kalim al-tayyib ‘the good speech’ that appears in Surah 
XXXV, v. 11, must be of a similar nature. It is generally explained as denoting 
the formula of taukid: ‘There is no god but God’. At any rate, it is certain that 
fayyib in this expression means ‘religiously good’ or ‘pious’, for the phrase itself 
appears in this verse in the closest combination with al‘amal al-sé@lih ‘pious deed’. 
The verse runs as follows: 


Unto Him ascend good (fayyib) words, and the good (sdlzk) deed 
He exalts. (XXXV, 11) 


The exact contrary of fayyib is khabith. Here it will be no more necessary to 
examine cases in which this word is applied to ordinary things and events. All we 
have to do is to consider ‘briefly some of the typical examples showing its use in 
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the ethico-religious domain. Let us begin with one that concerns the problem of 
the primitive “sanctification' of food referred to above: ie 


He [the Prophet] makes lawful (yukillu) [in the name of God] for 
them all good things (fayyibét) and makes unlawful (yukarrim) for. 
them the evil things (khab@ ith, noun, pl.). (VIL, 156) 


It is clear that the pair tayyib——-khabith is very significantly made to correspond 
with another pair kalãl — harëm. As we shall see presently, the latter of these 
pairs is based on the idea of ritual ‘clearness’ properly belonging to the domain of 
taboo-thinking. 

In the next passage, tavyyib ——~khabith corresponds to ‘believer’-——‘k@fir’: 


~ 


Those who disbelieve will be gathered into Gehenna, that God may 
distinguish the wicked (khabith) from the good (fayyib), and put the 
wicked one upon another, and, heaping them up all together, put 
them into Gehenna. | (VIII, 37-38) 


Bad women (khabithaét) [are fit to be mated] with bad men 
(khabithin), and bad men with bad women. Good women (tayyibãt) 
[are fit to be mated] with good men (fayyibin), and good men with 
good women. f (XXIV, 26) 


In the next one, Rhabith is applied to the abominable custom of the people of 
Sodom, who are themselves described as a people of saw’ and fdsigs. All these 
elements, combined, serve to bring out with utmost clarity the concrete meaning 
content of the word khabith. 


Unto Lot We gave judgment and knowledge, and We delivered him 
from the city that used to do abominations (kkab@ith, pl.). Verily, 
they were an evil people (qaum saw’in), all fasigs [for fasiq see 
Chap. X]. (XXI, 74) 


IX HARAM AND HALAL 


With this pair of words we step in a very strange world of primitive religion. 
As I have suggested more than once in the course of this book, kardm and halal 
go back to the old Semitic idea of ritual cleanness. Speaking more strictly, hardm 
is the taboo, hala! being simply anything that is not held under the taboo ban any- 
thing that ‘has been set free’ from it. Harém is applied to things, places, persons, 
and actions; and everything that is so designated is definitely separated from the 
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world of the profane and is raised to a peculiar level of being, that of the ‘sacred’ 
in the twofold sense of holiness and pollution; it.is, at any event, something, un- 
approachable, untouchable. 

It is highly instructive to see that in the law-books by later jurists, karam, is 
generally defined in a formal way as ‘an action punishable by law’ or—— which 
amounts to the same thing —— “anything absolutely forbidden.’ The Koranic use 
of the word seems to represent just an intermediate stage in the process of devel- 
opment from the original taboo idea to this legal concept. This incorporation of 
a pagan idea into Islam was made possible by the introduction of God’s free decision: 
with absolute freedom God forbids anything and removes the ban from anything; 
and anything He has forbidden will be henceforward hardém, and the contrary 
halal. Thus age-old ideas of harém_ and halal have become most intimately con- 
nected with God, as immediate expressions of His Will. This direct consequential 
connection between God's act of forbidding a thing and the thing’s being a hardm 
is well brought out in the following passage. 


We {God] covenanted with you [children of Israel], ‘You shall not 
shed your blood [i.e. you shall not kill one another], and you shall 
not drive yourselves [i.e. one another] out of home’. ...... But now 
you are killing one another, and driving a party of you out of 
home ....... when their expulsion was made a hardm to you.. 

| (II, 78, 79) 


It is natural that, with the advent of a new Prophet, as a.new mouthpiece of 
divine will, there should occur considerable changes in the existent system of ‘lawful’ 
and ‘unlawful’. Thus Jesus in the Koran declares among other things: 


I will surely make kaldl (uhilla, verb,) to you some of the things 
that were before hardm (hurrima verb, pass.) to you. (iil, 44) 


In like manner, now that Islam has come, all the taboo-laws of Israel, Muhammad 
declares, are completely superseded by the new———and of course, better ——enact- 
ments. Thus, according to Muhammad, the Jewish food-taboos, to take the most 
conspicuous instance, were originally instituted as a punishment for their insolence 
(Surah VI, v. 147). As to the numerous taboos of paganism, they are mere ‘forgery’ 
iftir® against God (ibid. v. 145). But instead of abolishing food-restrictions altogeth- 
er he draws up a modified list of taboos, and proclaims them in the name of God: 


These only He has forbidden. (harrama) you: what is dead. [i. e. 
the meat of an animal that has died of itself, not slaughtered], and 
blood [shed], and the flesh of swine, and whatsoever has been 
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consecrated to other than God? (II, 168; also VI, 146) 


Made lawful (whilla) for you is the game of the sea -and to eat 
thereof, a provision for you and for the seafarers. But forbidden 
(hurrima) to you is the game of the land so long you are in the 
state of hardm [i.e. on the pilgrimage]. (v, 97) 
Z | 
It should be observed that those who perform the pilgrimage themselves, after 
they have laid aside their ‘secular’ clothes and put on instead a ‘sacred’ garment, 
are definitely in the state of taboo; they should not cut their hair and pare their 
nails, and sexual iritercourse is a strict prohibition. | 
It is interesting to note that Muhammad uses this taboo vocabulary sometimes 
on a much higher level than this: in matters, namely, that concern mote directly 
the central tenets of Islam. He creates, as it were, a new moral and spiritual con- 
ception of taboo, and gives an ethical content to the very primitive idea of kardm, 
by placing ‘under taboo’: various manifestations of. kufr. 


Say, ‘My Lord has only tabooed (karrama) abominable deeds 
(fawãhish, see. p. 242ff.), whether outwardly visible or concealed 
within, and sin (ithm, see below, X, 2), and wrongful insolence 
(baghy, see above, p. 137), and that you associate (tusharik) with 
God that for which He has sent down no warrant [i.e. idols], 
and that you say concerning God that which know not [1.e. the 
sin of iftira[y], see above p. 94]. (VII, 31) 


There is in Arabic another word for ‘a tabooed thing’ (= harém), of which the 
Koran furnishes a few examples: suht (or sukut). Speaking of the Jews ‘who say: 
We believe, though in fact they have adopted kufr’, God addresses Muhammad 
and says: _ 


Thus seest many of them vying with one another in sin (¿¿hm) and 
disobedience (‘udwé&n,) and how they devour the tabooed thing (sukt): 
Verily, evil (b'sa) is the thing they have been doing. (V, 67) 


And in the same Surah, v. 46, the same Jews are called akkGliin li-al-suht ‘vora- 
cious eaters of the tabooed thing’, As to what is exactly meant by the ‘tabooed 
thing’ here, nothing certain can be said, though it is highly probable that it refers 
to usury. We know that the prohibition of lending money at interest was directed 
primarily against the Jews (cf. Montgomery Watt: Muhammad at Medina p. 296- 
297). The following quotation from the Koran will confirm this view. 
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For the wrong-doing (zulm) of the Jews, We have put under taboo 
(harramndG) certain good things (fayyibãt) that were before permitted 
to them. [This has occurred] also for their debarring many man 
from the way of God, and for their taking usury in disregard of 
the strict prohibition [by. God]. (IV, 158-159) 


Concerning halal there is semantically very little to say. It denotes anything 
that is not ‘taboo’, or rather, anything from which the ban has been removed. A 
few examples may suffice. 


O men, eat of what is in the earth, things lawful (halal), good 
(fayyib) [note again the combination, kal@l-—tayyib], and follow ` 
not the footsteps of Satan. (H, 163) 


A few verses down, the same thought is expressed again in a somewhat different 
way: this time, it is the word- fayyibaét that appears in place of the combination 
halal ——tayyib: 


O believers, eat of -the good things (fayyibdt) wherewith We have 
provided you, and thank God, if it is Him that you worship. 
(Il, 167) 


All food was lawful (hill =haldl) to the children of Israel save what 
Israel made unlawful (karrama ‘tabooed’) to himself, before the 
Law was revealed. (III, 87) 


The next example concerns the relation between husband and his divorced wife. 
It is contextually implied that violation of a taboo-ban constitutes a ‘sin’ which is 
called junadh. This latter word will come up for consideration in the next section. 


If he [i.e. the husband] divorces her [the third time, that is, final- 
ly], she shall not be halal (tahillu, verb) to him thereafter, until 
she marries another husband. Then, if he [the new husband]. 
divorces her, then it is no sin (junh) for them to come together 
again.. (II, 230) 


As I have suggested before, whenever, in primitive society, a taboo is placed upon 
a thing, that thing becomes raised above the level of. ordinary existence: it becomes 
‘sacred’ in the original double meaning of purity and pollution; it is ‘untouchable’. 
This latter aspect of tabooed things is expressed in the Koran by the word rijs, 
which is an exceedingly powerful word with the basic meaning of ‘filthiness’ or 
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‘uncleanness’. It suggests aa feeling of intense physical repulsion; a zz7s is ee 
physically repugnant on account of its stinking: dirtiness, l u + + te? 

The fundamental semantic connection between’ haram and. rijs. will be best 
perceived in the following verse, which gives a list of tabooed food for the Muslims. 
Here the: ‘filthiness’ is given explicitly as the reason-for the:prohibition of the flesh 
of swine: 


Say, ‘I find in what has been revealed to me naught tatooed except 

.- what is dead ‘(of itself, i.e. not slaughtered], and blood outpoured, 
and the flesh of swine———for that is a rijs——and all fisg-things 
that have been consecrated to other than God.’ 


In another passage, we find wine, maisiry:(a form of gambling practised by means 
of arrows), idols, and divining-arrows strictly prohibited as being ‘unclean’ —‘< 


O believers; wine and maisir-gambling, idols and divining-arrows 0." 
are all rijs coming from Satan’s work. So avoid them that hapiy 


you may prosper. (V, 92) 


We should further compare this passage with Surah II, v. 216, where wine and 
maisir are condemned as involving great ‘sin’ (ithmy: 


“They will ask thee [Muhammad] about wine and mazsir. Say, ‘In 

both of them there is great sin and also. some uses for men, but 

their sin is greater than their usefulness.’ ; (H; 216) 
In-another place idols are called rzjs: ee 

Shun the abomination] (rijs) of idols. (XXH, 31) 


And this is extended to the ‘disease’ ‘which is in the hearts ‘of the kifirs: 


As for those in whose hearts is disease, it [i.e. Revelation]. only’ 
serves: to add rijs to their -rzjs, and they all die kafirs: (IX, 126) 


And finally, the kafirs themselves are called rijs. 


Turn aside from them, tor they are unclean (rijs), and their ultimate. 
- abode is Gehenna as the reward for what they. have earned. - (IX, ee Bek 
at . z ia erie 


I should like. to vend this section z drawing attention to another on ndjas, 
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which is an exact synonym of rijs. This word is used in the Koran in reference 
to the idol-worshippers, who should not be allowed to come near the Holy (karãmi) 
Mosque, because ‘they are unclean’, 


O believers, the. polytheists (mushrikiina, lit. ‘those who associate’). 
are naught but najas. So let them not come near the Holy Mosque 
after this very year. (IX, 28) 


It is related that ‘Umar, who was to become the second Caliph, once wished to 
read the manuscript of a certain Surah which his sister Fatimah was reading with 
her husband. (This occurred a little before ‘Umar became a Muslim). Fatimah, 
who was already a devout believer at that time, refused to hand the sheet to her 
brother and said, ‘Brother, you are unclean (najis, adj,) because of your polytheism 
(shirk). Only the clean (#ëhir, meaning ‘ritually clean’) may touch it. Thereupon, 
we are told, Umar rose and washed himself clean, and then only she gave him the 
sheet (Ibn Ishaq, I, 226). This anecdote reveals better than anything else the nature 
of the taboo-consciousness in which these notions of ‘cleanness’ and ‘uncleanness’ 
originate and to which they properly belong. 


X SINS AND CRIMES 


In this section I shall deal very briefly of those words that are ordinarily trans- 
lated by ‘sin’ or ‘crime’. It goes without saying that this is largely a matter of 
convenience. Some of the terms that we have treated in the preceding section, 
such as sayy’ah and fakshd’, might as well be discussed here inasmuch as they 
present an action as a violation of the moral and divine law and, consequently, as 
something punishable by a heavy penalty in both this world and the world to come. 


(1) DHANB 
The Koran applies this word most frequently to heinous sins committed against 
God. Examples will best explain this point. 


(a) Takdhib is a dhanb: 
They shall be fuel for the Fire, like Pharaoh’s people, and those 
before them; they cried lies to Our signs, and God seized them for 
their sins (dhunitb, pl). (III, 9; also VHI, 56, XCI 15) 


As we know very well, takdhib ‘crying lies to God’s signs’ is the most typical 
manifestation of kufr; as a matter of fact this latter word replaces the former in 
Surah VIII, 54, all other elements remaining almost exactly the same: 
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Like Pharaoh's people, and those before them; they disbelieved 
(kafarii) in Gad’s signs, and God seized them for their sins (dhunt#b). 
(VIII, 54) 


(b) Kufr is a dhanb: 
God seized them for their sins (dhuniib). ...... That was because 
their Apostles brought them clear signs, but they disbelieved 
(kafaré), so God seized them. u (XL, 22-23) 
They [i.e. the kafirs in Gehenna] shall say, ‘If only we had listened 
to [our Apostle] or had sense, we would not have become the fel- 
lows of the Blaze!’ Thus they confess their sin. (LXVII, 10-11) 


In this passage the word kufr itself dose not appear, but the reference is clear. 
In the following one, istikbér ‘getting big with pride’ (see above, p. 132) takes the 
place of kufr, and is accused of being a dhanb: 


And Korah, Pharaoh, and Haman! Moses come unto them with 
clear signs, but they grew proud (istakbavit) in the land. Yet they 
could not win the race. So We seized each one for his sin (dhanb); 

(XXIX, 38-39) 


The most intimate connection existing between kufr and dhanb is shown also 
by the fact that the latter is regarded as entailing the punishment of the Fire in 
Gehenna: 


God looks on His servants [i.e. believers] who say, ‘Our Lord, we 
believe. Forgive Thou our sins (dhunib) and keep us from the 
chastisement of the Fire’. (II, 14) 


(c) Dhanb comprises fahishah and zulm: 
God loves the good-doers (muksinina from ahsana, see above, p 230) 
who, when they commit a fadhishah or wrong (galami) themselves 
(for zulm an-nafs, see p. 154], remember God, and ask forgiveness 
for their sins (dhuz#b)—— and who forgives sins save God? — and 
persevere not knowingly in what they did. (HI, 129) 


(d) Dhanb of f&siq people: | 
If they turn away [from God's signs], then know that God wishes 
to smite them for a sin of theirs. Verily, many men are fásiq [for 
fisq, see 145ff]. (V, 54) 
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(e) Dhanb and sayy?ah; 
Our: Lord, :we heard caller calling unto belief, saying, “Believe in 
your Lord!’ And we believed. Our Lord, forgive Thou us our sins 
(dhaniib) and remit from us our evil deeds (sayy2’Gt). (HI, 191) 


According. to al-Baidawi,-the distinction between dhuniib and sayy7’at is that the 
former denotes ‘kaba’ir ‘great (sins) -while the latter denotes sagh@ir ‘small ones’. 
This interpretation fits in admirably well with what is suggested by another im- 
portant passage (IV, 35) which I have already quoted (p. 235). There we saw God 
Himself declaring emphatically. ‘If you avoid kaba#ir-which are forbidden-you, We 
will remit from you your evil. deeds’. But. it is probable. that this interpretation 
was first suggested to’ the minds of the commentators by this latter passage itself. 


. (f) Dhanb and khati’ah: E 
Thou, woman, ask forgiveness of thy sin (dhanb); verily, thou art 
of the sinners (khdt’ina, part. -pl.). (XII, 29) 


This is said by the Egyptian Governor to his wife who attempted, and failed, to 
seduce Joseph out of the right. way: It is to be noted that here those who commit 
this kind of dhanb are called khéti’ina (lit. those who commit khati’ah). This 
seems to suggest that dhanb and khati’ah are roughly synonymous with each other. 
The word khati’ah will be discussed a little later. 


(2) ITHM 

Concerning the basic meaning of this word different opinions have been offered 
by different scholars. Muhit al-Mukit, for instance, defines it as a violation of 
harãm, that is, doing what is not lawful. The commentator al-Baidawi says: ithm 
is a dhanb that merits punishment (com. on XLIX, 12). According to others ithm 
is an unlawful deed committed intentionally, while dhand can signify. both what is 
intentional and what is unintentional. The diversity of opinion itself gives evidence 
that a precise definition of this word is almost an impossibility, its meaning being 
extremely vague and elusive beyond a certain limit. So we cannot hope to do 
better than examine this word at work in concrete contextual situations. 

Now the first point to note regarding the actual use of thm in the Koran is that 
the word appears remarkably often in the legislative portions of the Book. Thus, for 
instance, concerning the right way to take in commercial dealings on credit, it is 
Said: 


Conceal not the testimony, for whoso conceals it, verily his heart 
is sinful (athim, part.). (I1, 283) 
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The next example concerns the Jegal regulation . touching the making of a tes- 
tament. . l 


Prescribed. for you, when any of you is about to die, leaving behind 
wealth, he is to make testament ...... 

Whoso alters it after he has heard it, the sin (¿¿hm) thereof is only 
upon those who alter it. ...But in case he fears from. the testator 
some declining (vanaf, meaning ‘declining or deviating’ from the 
right course) or sin (éthm,. meaning here contextually. a wrong in- 
tention to deviate from the right course), and so makes up the 
matter between the parties, then it shall be no sin (¢ihm) for him 
[to alter the will he has heard], (II, 177-178) 


In a similar way, in a passage dealing with the qualifications of persons permis- 
sible to attend bequeathing as legal witnesses, ithm is declared to consist in their 
not bearing testimony equitably. The following is the formula of oath by which 
the witnesses should swear never to act unjustly. 


We will not sell it for a price, even though it be on behalf of a 
near kinsman, nor will we hide the testimony of God, for then we 
would surely be of the sinful (Gthimina, part. pl.). (V, 105) 


In the next example the act of bringing a false accusation against one’s own 
wife for the purpose of taking back the sum of money that one has given her be- 
fore, is said to constitute an ‘open ithm. 


If you wish to exchange a wife for another, and you have given 
unto one of them [i. e. the one you are going to divorce] a large 
sum of money, take naught of it. What, will you take it by way 
of calumny and open sin (7fhm)? (IV, 24) 


That ‘calumny’ itself is also an éthm is shown by another verse relating to an 
entirely different sort of situation: 


Those who hurt the believers, men and women, without their de- 
serving it, such have laid upon themselves the guilt of calumny 
and open sin (zthm). (XXXIII, 58) 


In the next example, ¿hm means the act of devouring the property of others 
unjustly: 
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Consume not your property among yourselves in vanity, nor seek 
to bribe by it the judges that you may devour knowingly a por- 
tion of the property of others with ¿thm [i. e. sinfully]. 

(II, 184; also IV, 112) 


The second point to note about the use of the word zthm is that it is also used: 
in connection with kardm. In other words, violation of a taboo constitutes, an 
ithm. The following verse comes after the enumeration of forbidden food —— 
carrion, swine-flesh, blood, and what has been consecrated to other than God: 


But whoso is forced [by hunger into eating kardm, food], and not 
from insolence and not transgressing, it is no sin (ithm) for him. 
Verily, God is Forgiving, Merciful. (II, 168; also V, 5) 


They will ask thee about wine and maiszry. Say, ‘In both of them 
there is,great sin (¢#thm) and also some uses for men, but their sin 
is greater than their usefulness’, (II, 216) 


This verse has been quoted and explained above (p 249). Thirdly, we may ob- 
serve that the word ¿thm is applied also to various aspects of kufr, the greatest 
of all religious sins. 


Let not those who disbelieve (kafavz) suppose that Our being in- 
dulgent towards them for a long time [ i. e. the fact that we do 
not punish them at once for their kufr] is something good for 
them. We only grant them indulgence that they may increase in 
sin (hm). (UII, 172) 


Shirk ‘polytheism’ : 


He who associates aught with God has surely forged (ftard [ y ]) 
a great sin (thm). = (IV, 5D 


Iftirã& al-kadhib ‘forgery of a lie’: 


ehold how they forge against God a lie. And that is enough for 
an obvious sin (zthm). (IV, 53) 


It will be noteworthy in this connection that the infernal tree of Zaqqtim which, 
as we know, is the special food of the kafirs in Gehenna is in a passage called 
‘the tree of the sinful (athimy, showing indirectly that athim means nothing other 
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Verily the tree of Zaqqüm shall be the food of the athim, like mol- 
ten copper, boiling in their bellies like the boiling of hot water. 
(XLIV, 43-45) 


Zulm and thm: 


I desire that thou mayest bear my sin (hm) and thy sin (ithm), 
and become a fellow of the Fire, for that is the reward of the 
wrongdoers (zël;mina). (V. 31-32) 


(3) KHATPAH 
That #hatë#ah has roughly the same meaning as ithm is clearly shown by such 
an example as this: 


Whoso, having committed a khatPah or an ithm, throws it upon 
the innocent, has burdened himself with calumny and an obvious 
sin (thm). (IV, 112) 


As usual, the commentators have tried to draw a dividing line between the two 
words. According to al-Baidawi, for instance, khati’ah here means ‘small’ sin or an 
unintentional offence, and zthm means ‘great’ sin or an intentional crime. The actual 
fact of the Koranic language flatly contradicts such a distinction. For the Koran 
applies the word khati’ak mainly to the most heinous religious sins. The examples 
that follow will bring out this point. 


Noah said, ‘My Lord, they have rebelled aginst me, and followed 
one whose wealth and children have increased him only in ruin, 
and they have plotted a mighty plot, and said, ‘Do not forsake 
your gods. 

Do not forsake Wadd, nor Suwé‘, nor Yoghtith, nor Ya'üq, nor 
Nasr.’ And thus they have led many astray. Increase thou not 
these wrong-doers (gdlimina) save in straying.’ Because of their 
sins (khati’dt, pl.) they were drowned and made to enter into a 
Fire. (LXXI, 20-25) 


Better than anything else this passage discloses the meaning content of the word 
in question. In the next one, kk&ti’ (part. meaning ‘one who commits a khati’ah’) 
evidently replaces the more usual këfir: 
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Take him, fetter him, then roast him in the Hell Fire, and then - 

put him in a chain the length whereof is seventy cubits. Verily, 

he believed. not in God the Great, and: he urgéd not the. feeding 

of the needy. So this. day he. has here no true friend, nor any 

food save putrid pus which none but the sinners (khãtr üna, pl.) eat. 
(LXIX, 30-37) z 


Here is one more example in which KH-T' evidently refers to the deeds of kufr: 


And Pharaoh, and those before him, and the cities overturned, com- 
mitted Rhdti’ah (=Rhat#ah), and they rebelled against the Apostle 
of their Lord. So He seized them with a vehement grip. 

(LXIX, 9-10). 


In a passage, the Jahili custom of slaying one’s own children for fear of pover- 
ty is condemned as a great khat (=khati’ah): 


Slay not your children for fear of poverty. We will provide for 
them and for you. Verily, the slaying of them is a great. sin 
(khat’). (XVII, 33) 


Here instead of kha?’ words like dhanb and ithm might as well be used without 
causing any change in meaning. It is interesting to note in this connection that 
there is a verse in which dhanb and KH-Z” are actually used side by side in re- 
ference to one and the same wrong-doing. It is found in the Chapter of Joseph, 
and the ‘sin’ referred to is the evil plot which Joseph’s brothers framed against 
him when he was a little child and for which they are now repentant. 


They [Joseph’s brothers] said, ‘O father, ask forgiveness of our 
sins (dhunab) for us, for certainly. we were sinful (#hëti'ina, part. 
pl.) (XII, 98) 


I shall give one more example showing a close connection that exists between 
KH-T’ and sayyi’ah. 


They [i. e. the ‘hypocrites’ | say, ‘The Fire will not touch us save 
for a number of days’. Say, ‘~... Nay, but: whoso has done evil 
¿> (sayypah) and is surrounded on ail sides:by his sin (khafi’ah), such. 
| are the fellows of the Fire; therein they shall dwell forever... =: 
(II, 74, 75) 
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(4) JURM ` S 

Jurm is admittedly a synonym of dhanb. In the Koran, the word appears mostly 
under the participial form,'mujgrim, meaning. ‘one who: commits, or has. commit- 
ted, a jurm’, and the ultimate referent is almost invariably kufr. A mere inspec- 
tion of examples will make this point abundantly clear. 


‘Takdhib ; Sens ed. 4 ee ee 
If they cry thee lies (kadhdhabi), say, ‘Your Lord is of all-embrac- ` 
ing mercy, but His violence will not be turned back from the sin- 
ful (mujrimina) people’. (VI, 148; also XIE, 110) 


Istikbar : eat | 
As for those who disbelieved (kefari), [it will be said unto them 
on the Day of Judgment], ‘were not My signs recited unto you? 
But you were too haughty (stakbartum), and were a sinful 
(mujrimina) people. (XLV, 30) 


Those who cry lies to Our signs and are too haughty (stakbari) 
to accept them, for them the gates of Heaven shall not be opened. 
...« It is thus that We requite the sinners (mujrimina); Gehenna 
shall be their couch, with coverings [of fire] above them. Thus 
do We requite the wrong-doers (zdlimina), (VII, 38-39) 


The following passage describes in vividly concrete terms the characteristic ar- 
rogance of the mujrim people towards the believers. 


Behold, those who commit jurm (alladhina ajramii) used to laugh 
at those who believed, winking one at another when they passed 
them by, and when they went back to their own folk, they re- 
turned jesting, and when they saw them they used to say, ‘Lo, 
these are indeed astray!’ (LXXXII, 29-30) 


Nifãq : 


Make no excuse. You [mund@figina ‘hypocrites’| have disbelieved 
after your faith. If We forgive one sect of you, We will chastise 
another sect for that they were sinners (mujrimiina) (IX, 67) 


Ilftir® al-kadhib : 
Who does greater wrong (azlam) than he who forges against God 
a lie or cries lies to His signs? Verily, the sinners (mujrimiina) 
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shall not prosper. (X, 18; also XE 137 663 
vj Tense l Pong ICE i 3 i Mag bo Eb Sees oL AS pate ieee as te OS, See 
USinillar-instances' cotild be: ee aa ‘But: this much. sëermns. to suffice for 
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Olir present: purpose: pea D KT AS Kee oa: 


(5) HARA] and JUNAH 

Both terms are roughly synonymous with izthm, and are most often used: in the 
legislative portions of the Book, - They: s seem to mean a. sin or. crime. for which 
one a: Z SU RE Ae, sO a Cee o: 


Junéh : 
It is no sin (jundh) chargeable upon you that you seek bounty from’. 
your Lord [i:"e. that you: seek ‘to gain: poms by oa during 
the period of a i s a * 194) 


That jundh here is synonymous with ithm may be seer from thë. fact that a 
few verses further on we find this very word, ithm, used in a similar contextual 
situation in place of junāh: 


Remember God during a certain number of days [in the Pilgrim- 
age], but whoso hastens off in two days, there is no sin (zthm) 
chargeable’ upon him, and whoso delays, there is no sin (thm) 
chargeable upon him, if he fears [God]. (II, 199) 


The word jun@h appears very frequently in regulations touching marriage and 
divorce. One or two examples may suffice: 


It is no sin (jundh) for you that you offer a proposal of marriage 
to women or keep it secret. (II, 235) 


Thou [Muhammad] mayest put off whomsoever thou wilt of them 
[thy wives], and thou mayest take to thyself whomsoever thou 
wilt, and if thou seekest any of those whom thou hast divorced, 
it shall be no sin (jena) for thee. (XXXII, 51) 


The next example concerns the curtailing of prayer in case of emergency: 
When you go on your travel in the land, it is no sin (junk) for 


you that you curtail your prayer in case you fear that the kafirs - 
may attack you. (IV, 102) 
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oe It. is:no sin: (harap) DE ‘the wak a the- ‘gic: ‘and those: who find ili; 
-~r maught to spend [that they. do-not go forth to war in God's: way], 5 evred 


if they are true to God and His Apostle. (IX, 92) 


It is no:sin (karaj) for the blind, nor is it ed ane lame;«nor is 
it sin’ for: the sick: aaa i na = POA 17 n 
80 We gave: her [Zainab ie wife of the.. Biton Todien ‘and 
adopted son]: in marriage unto thee [Muhammad], so that [hence- 
forward] there should be no sin [karaj] for the believers [in gen- 
eral] in respect of [marrying] the: wives of their own:adopted:sons : . 
cx cn o-There.is no sin (karaj) for the Prophet about:.avhat<God has. TE 
ordained for him. |: ott a AXX, 37-38). ; oidi 


(6) Other Words: for. ‘sin’ | 
There:are sul other words for ‘sin’ eee aparadieaily in the Koran. 


(a) Hinth : 

The most usual meaning of this word is ‘perjury’ -or the violation of an oath. 
The example found in the Koran means contextually the sin ofi takdhib.of, or. the 
disbelief in, the central Islamic doctrine of Resurrection. EE a 

Verily, before this [i. e. in their earthly life] they lived in aflu- 
ence, and persisted in the great sin (kinth), and they used to say, 
‘What, when we are dead and have become dust. and bones, shall 
we then indeed be raised again?’ (LVI, 44-47) 


(b) Hüb: 
Give unto the orphans their property, and exchange not the vile 
for the good, nor devour their property with your property; verily, 
that would be a great sin (kb). | (IV, 2) 


Here the context itself explains in concrete terms what is implied by the word 
hitb. It is clear that, so far at least as this single example is concerned the word 
is perfectly synonymous with zthm and dhanb. 


(c) Kabir and ‘Azim : 

Both are adjectives meaning ‘great’ or ‘big’ In some of the examples just quoted, 
we have seen them appearing in combination with hinth and küb, like hinth ‘azim 
‘a great sin’, hab kabir ‘a great sin’. 
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Each of these adjectives can also be used by itself. As a matter of fact, I have 
already had occasien.to talk about. kabir in the sense of ‘great sin’ (see. p. 235) and 
have given therë. a: good. example of it.. Here. is another interesting example: 


They [the believers] question thee [Muhammad] of the sacred 
(harém ‘taboo’) month, of warfare therein. Say, ‘Fighting therein 
is a great (kabir) [sin], but to bar from the way of God, and to 
disbelieve in Him and the Holy Mosque, and to expel its people 
therefrom, is.a greater (akbar) [sin] in God’s sight, and persecu- 
tion [of the believers] is a greater [sin] than slaying.’ (H, 214) 


As for ‘azim, the actual Koranic usage seems to suggest that it is used rather 
as an emotive term meaning not so much ‘sin’ as ‘an extraordinary, monstrous 
thing’; it is a very strong expression of reproach and surprise. 


It is not for you [believers] ...... to marry his [i. e, the Prophet’s | 
wives after him. That surely would be an enormity (‘azim) in. 
God’s sight. (XXXII, 53) 


In Surah XXIV, 14, the calumny against one of the Prophet’s favorite wives is 
called ‘azim. In the next example, the word behaves as an epithet qualifying gaul 
‘speech’, 


What, has your Lord favored you with sons and has chosen for 
Himself females from among the angels [alluding to the pagan 
thought that some of the goddesses are ‘daughters’ of God]? Verily 
you speak a monstrous (‘azim) speech ! (XVII, 42) 


The word ‘azim in this sense has, again, a few synonyms. 


Idd, meaning a ‘wonderful thing’ i. e. an ‘extremely abominable 


thing’ : 

They [the kdfirs] say, ‘The Merciful has taken unto Himself a 

son’, You have indeed uttered something monstrous (idd)! | 
(XIX, 91) 


Fariy, meaning ‘great’, ‘extraordinary’ : 


She [Mary] brought it [i. e. the baby, Jesus] to her folk, carrying 
it, and they said, ‘O Mary, thou has done a monstrous (fariy) 
thing P ` (XIX, 28) 
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Imr : A ee rpt 
What, hast thou made a hole in it [the ship] so as to drown the 
passengers? Thou hast indeed done an abominable (zmr) thing ! 
D (XVIII, 70) 
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CONCLUSION 


In the five preceding chapters I have examined the most important of the Ko- 
ranic ethical terms, by analyzing them semantically in their concrete contextual 
situations. As I remarked at the outset of this book, I understand by ‘ethical (or 
moral) terms’ those words whose specific job is to comment upon and evaluate 
human conduct or character. It is now time to examine the upshot of all these 
considerations. 

Instead, however, of merely summing up the results we have reached and giving 
a synopsis of the Koranic moral ideas, I should rather like to concentrate upon a. 
problem which, to my mind, is of particular relevance to the general theory of 
ethical terms. The point I have in mind relates to the methodology of semantic 
analysis itself. One of the chief lessons to be learned from the previous discus- 
sions is, I think, that, if we are to deal adequately with the ethical terms of any 
language, we have to draw a distinction between ‘primary’ and ‘secondary’ lev- 
els in moral vocabulary. By ‘primary’ ethical terms I mean ordinary descriptive 
words, denoting concrete factual properties, that are normally used with more or 
less serious ethical import (e. g. ‘humble’, ‘thankless’). By ‘secondary’ ethical terms 
I understand words whose primary function is classificatory rather than de- 
scriptive. These are chiefly employed for classifying various descriptive properties 
denoted by descriptive words (such as ‘humbleness' and ‘thankfulness’) as be- 
longing in this or that of the recognized classes of moral value (e. g. ‘good’, ‘bad’). 
When, for example, we call aman ‘good’ by virtue of his having aset of characters 
generally designated by the word ‘humble’, we have thereby ranged ‘humbleness’ into 
the class of praiseworthy qualities. In this sense secondary ethical terms may also 
justly be called ethical metalanguage, and the distinction between these two levels 
of ethical language would roughly answer to the logician’s distinction between 
object-words and logical words. 

Now, viewed.from this standpoint, the Koranic language does not seem to pos- 
sess a well-developed system of authentic ethical terms of the secondary level. 
And this, I think, is wnat scholars generally refer to by saying that there was no 
‘abstract’ conception of good and bad in the Koranic outlook. The point will be- 
come much clearer if we cast a cursory glance at the list of the so-called five ca- 
tegories of acts developed by the f#gk-scholars of later ages. 


(1) wa@jib, ‘obligatory’———the duties prescribed by the Koran, neglect of whi- 
ch is punishable by law; 
(2) manditb, ‘recommended’ —— duties recommended but not obligatory, 
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E Sra findiHerent? — actions that: may: be. dene: ‘and may ‘not -be-done;- 
2.4) makrih, “disapproved: —-— actions: disapproved: ‘but not. forbidden; : 
(5) ‘kardm;:“prohibitéd’ ——_ actioñs ptifiishable by Jaw.’ =- z 
: These five- terms for thé catégories of: the: Believers” -acts nray bé said: to- repre- 
bent ‘genuine secondary ethical- terms- in Islam.. Heré-is*an -elaborate. system of 
tmetalanguage in which any act: has-its‘own- place and-i8 evaluated: with reference 
to a fixed standard of good and bad. “As. is evident: ‘the ‘role of -these terms is ‘not 
to’ describe. concretéproperties; it consists in ëlässing all: deeds‘as- belonging to 
this or that- of the five: categories of ethical value. Such a T of well-devel- 
oped secondary ‘ethical terms-is not to- be found: in. the ‘Koran. 

-By this I do ‘not in any way mean to assert that-the- Koranic ethics has noth- 
ing at all to-do.with ethical metalanguage. Sporddically*there: are in the Koran 
words that must be regarded as being more evaluative than descriptive. Most; if 
not all, of the terms treated in Chapter XIII under ‘the’ title of ‘Good and Bad’, 
do behave, at least in some: of their uses,-almost: as genuine secondary terms. 
Words like khair and sharr for good and bad, for example, or words meaning ‘sin’ 
such as dhanb and ithm, are in a certain sense classificatory both in nature and 
functon rather than purely descriptive. The important point to note about them, 
however, is that they are too sporadic to form a whole system of moral ideas. 

‘The real mechanism of the Koranic moral code evidently works on the level of 
‘primary ethical terms. These are all, as has been said above, descriptive words 
used for conveying information of a factual character. But unlike ordinary de- 
scriptive words such as ‘red’, ‘eat’ and ‘house’ etc., they have, over and above their 
descriptive or factual content, what may justly be called ‘evaluative’ content; 
they are, in brief, descriptive words charged with an ethical or evaluative force. 
Take, for example, the word kufr which is, as we know, one of the most im- 
portant moral terms in the Koran. The word means the attitude of ungrate- 
fulness towards favors and benefits received. As such, it is a genuine descriptive 
word having a concrete factual content. At the same time, however, it Is clear 
that the word is invested, so to speak, with an evaluative aura which surrounds 
it and makes it more than mere description. And it is this evaluative ‘aura’ or 
‘halo’ hovering around the descriptive core of its meaning that makes kufr an 
authentic ‘ethical’ term on the primary level. A comparison of this word with 
some other word, say dhanb, belonging rather to the level of metalanguage will at 
once confirm my view. 

Dhanb, as I have shown in the foregoing chapter, mostly denotes the same thing 
as kufr. Both may refer ultimately to the same state of affairs, but they refer to 
the same thing in two characteristically different ways. While kufr conveys, 
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primarily, factual: information-about the occurrence of a case of ungratefulness or 
disbelief, and, only secondarily, suggests that it is bad, i. e. that, the case is to be 
ranged into the class of. negative’ or-reprehensible properties, dhanb primarily con- 
demns it -as. belonging in -this.very-class... In the. former; the. evaluative force is 
but an ‘aura’, but in the second it is evaluation -itself that constitutes.the seman- 
tic core of the word. 

Thus, in: the. semantic behavior of the primary ethical terms we have to isolate 
two different. layers: descriptive and evaluative. -True, as a matter of -actual fact 
these two layers-of. meaning are fused together into a semantic whole, but it is. 
theoretically possible and even necessary to draw -a dividing line between them. 
To understand this point, it would be enough to recall what was said in Chap. 
VI concerning such ideas as ‘trembling fear’, ‘humbleness’, and ‘self-surrender’. 
These were all in the days of Jahiliyyah nothing but manifestations of the base- 
ness of character. With the advent of Islam, they were raised to the honor of the 
highest virtues. The words denoting these properties completely changed their 
value. This means that the descriptive layer of their. meaning remained the 
same, but their evaluative force changed from positive to'negative, From this we 
see that the development of a secondary ethical term means in general the grad- 
ual formation of a specific term whose primary job consists in indicating whether 
a certain sort of character or act denoted by. a certain word belongs to the positive 
or negative sphere of evalution. 

It may be objected that the level of object-language and that of metalanguage 
in ethical matters. are not separated by a clear line of demarcation, that it is ex- 
tremely doubtful whether the two, if they do exist, are really so fundamentally 
different. This objection is well founded to a certain degree. We have to admit 
that as far as natural language is concerned, everything begins at the level of 
primary language. Even what I have called here the ‘secondary’ ethical terms 
must, in accordance with the universal rule of language development, originate in 
the sphere of ordinary descriptive words, to develop from there through a number 
of stages towards the ideal type of ‘pure’ value-words. So, in a sense, all differ- 
ence between the two levels of ethical speech may be reduced ultimately to one 
of ‘more or less’. But here, as elsewhere, difference in degree, when it goes be- 
yond a certain limit, changes into a difference of kind. Thus, to speak more con- 
cretely, even such a representative ethical term of the secondary level as the Eng- 
lish ‘good’ has still a descriptive aspect. Only, this descriptive aspect is with 
‘good’ so trivial and insignificant as compared with its evaluative aspect that we 
can safely consider it an authentic member of ethical metalanguage. 

‘Pure’ value-words of this type are very few and far between in the Koran. 
The Koranic moral code as a linguistic structure is mainly composed of a large 
number of primary ethical terms in the sense just explained, with a few half-de- 
veloped secondary terms scattered here and there. And it is the former class of 
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words that plays the leading role in structuring the Koranic moral consciousness. 

Can we go further and suggest the necessity of paying mote attention than is 
usually done to the level of primary language in any empirical investigation of 
ethical terms in any language whatsoever? I think we can and must do so. In 
recent years a great deal of philosophical thought has been bestowed on the prob- 
lems of ethical language, and much useful information upon the moral behaviors 
of men in various cultural spheres has been elicited. Unfortunately, to my mind, 
most of the learned writings in this field seem to be concerned too exclusively 
with secondary terms like ‘good’ and ‘bad’, ‘right’ and ‘wrong’, giving too little 
attention to the tremendous importance of the primary terms in the working me- 
chanism of ethics, Arguing just what is the meaning structure of ‘good’ in Eng- 
lish, for example, may very well constitute in itself a big philosophical problem. 
But we should not forget that, however much we may pile up similar discussions 
on secondary moral terms in English, that alone could never come to elucidate 
the system of moral ideas actually at work among the people. 
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s@a sabilan, 243 

s@at murtafagan, 237 

s@’at masiran, 236 

sabr, 104, 105, 191-193 
sabara, 193 

sabarna, 191 

sabaru, 192 

sGbirina, 191, 193, 194 

safah, 72 

sagh@ir, 235, 252 

sadaga, 80-82 

sadaqu, 82 

sadiq, 80-83, 86, 87, 103, 105 


239, 245 


sadq, 80 

s@im, 105 

sakhiva, 130 

sGlih, 4, 205-210, 215, 221, 223, 228, 
235, 244 

sGlihah, 234, | 

sG@lihGt, 173, 176, 206, 209-211, 225, 

231, 234, 236, 237 

sGlihina, 207, 

sarra, 34, 

saw’, 238-240 

samui, 239, 240 

. sayyah, 34, 35 

sayyt’, 209, 210, 240 

sayyi’ah, 209, 228-230, 233-235, 250, 

252, 256 

209, 229, 230, 234, 235, 241, 

252 

sayy?’u-hu, 235 

shahawGt, 201 

shahwah, 201 

shanh, 74 

shaj@ah, 75, 104 

Shakara, 183 

shakartum, 183 

sha@kir, 30; 185, 188 

sh&kirina, 184 

shakk, 166 

shar‘, 218 

shavi‘ah, 156 

sharr, 

shatat, 167 

shíhh, 74 


sayyt'at, 


shirk, 126, 127, 134, 159, 184, 189, 198,. 


203, 285, 250, 254 
shuhh, 74, 75 
shukr, 105, 106, 183-185 
shurak@’, 126, 128 
siddiq, 80, 83-86 
siddiqah, 84 
siddigiina, 86.. 
sidg, 80-83, 86, 89 
sihr, 91 
S-KA-R, 130 
S-L-H, 210 
sufahé, 171 
sã’, 210, 226, 227, 236, 238-242 . 
si’ al-ddri, 240 


39, 222, 229, 226, 229, 239, 263 . 
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s% amali-hi, 241, 242 
suht, 247 

suhut, 247 

sg; 239, 240 

sunnah, 56 

suwa@, 255 

SW’, 210, 227, 236, 237, 242 


T 


t@ah, 221 

faba‘a, 124 
tabarraz, 212 

tabu, 106 
tadarrw’, 64, 114 
ta'dil, 213-215 
taffafa, 214 
tafrahiina, 134 
tafsuquna, 108 
tagha{ y}, 142, 143 
taghã[ y], 140, 142 
téghi, 109 
faghina, 109, 142 
tdghiét, 174 
taghwa(y], 141 
tahir, 250 
tahillu, 248 
tajhaliina, 28 
takabbara, 133, 136 
takabbari#, 138 
takabbur, 134 
takadhdhibiina, 108 , 
takfuri, 183 f 
takfriina, 118, 174 
takdhib, 92-95, 108, 112, 113, 137, 141, 


151, 163, 192, 198, 217, 236, 239, 


250, 257, 259 
takhaf, 180, 181 
takhafa, 181 
takhshaély], 142, 180 
takhwif, 181, 183 
takhwifan, 181 
tamrahiina, 134 
taqiy, 144 
tagiyy, 211 ú 
tagwã[ y], 62, 63, 101, 114, 134, 142, 
151, 177-183, 190, 192, 211, I. 
213, 230 >. 
tashkurii, 183 
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tashkuriina, 184 
fa'tadi, 162, 163 
ta‘thiz, 217 
tattagiina, 183 
taubah, 105, 106 
taubatan nasithan, 106 
tauhid, 244 
lawakkul, 62, 63 
tawwab, 106, 107 
fayytb, 243,~245, 248 
fayyibGt, 244, 245, 248 
tayyibin, 245 
fayyibina, 244 
tazakka[y), 142, 189 
TF, 214 

THR, 199 

fubtu, 105 

tübü, 106 


tughydn, 140-142, 172, 181 


tujrimiina, 95 
tugsit#, 212, 214 
tusharikit, 247 
tushrikiina, 134, 184 
fushtii, 167 

tusri fit, 164 
tutahhiru, 190 
tuzakki, 190 


U 


‘udwdn, 247 | 
uhilla, 244, 246, 247 
‘uluww, 133 
‘uluwwan, 133 
ummah, 188 | 
“ummah muslimah, 186 
umtirat, 240 — | 
urf, 220 

ustuh2i’a, 130 

“‘utul, 111 

‘utuwwan, 140 


w 

wafa, 78, 79, 82, 83 
wafi, 83: 

waid, 184 


wajib, 262 
wajilah, 182 


yabghiina, 139 
yabkhalina, 73, 132 
yadillu, 196 
yadiina, 162 

ya’ fikiina, 98 
yafraqtina, 77 
yafjura, 151 
yafjura améma-hu, 151 
yafsqiina, 94 

yahdi, 195, 200, 203 
yakfră, 116, 146 
yakfur, 195 
yakfriina, 163 
yakhGfu, 181 
yakhrustina, 129, 201 
yakhsha, 195 
yakhshauna, 179, 190 
yakhtGniina, 87 
ya'mahiina, 203 
yagturi, 74, 
yasbir, 230 
yashkuriina, 184 
yastahzviina, 92, 130, 132 


yastakbiviina, 109, 135, 136 


yastaskhiriina, 130 
yata'adda hudiida-hu, 155 
yatadarra‘iina, 64 
ya'tadina, 163, 222 
yatakabbariina, 133 
yatazakRRG[ y], 189, 190 
yatghal y], 143 
yattagi, 230 

yatubi, 106 

yazlim, 153 
yazzakkal_y], 189 
yudillu, 201 

yudlil, 203 

yufsidd, 217 
yufsidiina, 165, 209, 217 
yuharrim, 245 

yuhillu, 245 

yujGdilu, 120 
yujadiliina, 120, 134 
yukhawwifu, 181, 182 
yumdrima, 199 
yu'min, 195 


yuminiina, 122 
yushrik, 128 
yuslihu, 216 
yuslihtiina, 165, 209 
yusrifi, 74 
yuzakki, 197 
yuzakkiy, 189 


Z 

zGgha, 202 

zaigh, 202 

zaka, 189, 190 

Zakat, 70, 112 

 zakiyyah, 221 

zakkal y], 189 

zalama, 138 

galama nafsa-hu, 154 

zalam#, 158, 159, 200, 231, 234, 251 
zalim, 20, 21, 28, 36, 93, 95, 108, 145, 


152-162, 164, 165, 178, 198, 200 


zadlimin, 93 

zdlimina, 93, 178, 200, 203, 208, 237, 
255, 257 

zalim li-nafsihi, 231 

galimiin, 155 

zGlimiina, 159, 199, 212 

zalldm, 153 

zalum, 116 

zanim, 50, 51, 111 

Zann, 128, 129, 201, 239 

gann al-saw’, 240 

gann al-saw'i, 239 

zgann al-sit’i, 239 

Zannina, -240 

ZLM, 152 

zulimū, 156, 241 

zulm, 93, 95, 139, 152,-154, 156-159, 

161, 162, 203, 212, 233, 248, 251, 
295 
zulman, 157 
zulm an-nafs, 154, 155, 241, 251 
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